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WINE, WOMEN AND WORK: THE GENERIC TRANSFORMATION OF THE MASORETIC TEXT OF
QOHELET 9. 7-10 IN THE TARGUM QOHELET AND QOHELET MIDRASH RABBAH

Johr Christopher Hardy

This inesis seeks to understand ths generic changes wrought oy targum
Qohelet and Qohelet midrash rabbah upon cur nome-text, the masoretes'
reading of woh. 3. 7-1U. An introduction orientates the reaaer Dy
contextualizing our three subsequent anaiyses: Of tne masoretic text
(Chapters I and Ii) of the targum (Chapters III and IV), of the midrash
(Chapters V and VI). Hence the Bibical verses are positioned within their
structural context, the targumic verses within their wider thematic context
(the rabbinic debate on the respective merits of Torah-study, charity and
prayer) and the midrashic verses within a methodological context (differing
approaches to the study of haggadic midrash). Having located won. 9. 7-10
within their parent text, we are free to define them generically. In
Chapter I, we examine the indices of our sample verses' poeticism; and in
Chapter II, the generic “"nursery" from which our putative verse-fragment
emanates, comparing it with Ancient Near Eastern parallels: in the Gilgamesh
Epic, Ugaritic Baal myth, Theognidean lyric and Egyptian Royal Instruction.
We turther argue (a) that, although these may elucidate our sample-text's
Sitz Im Leben, they do not, demonstrably stand in a direct literary
relationship to it; and (b) that it is best understood when read
intrabiblically, that is with reference to its wider Wisdom context (the
Proverbial "table etiquette" and “temperance" traditions, and the
Deuteronomic Calls to Joy). Chapter III introduces our chosen targum-text
(Knobel's) of Qoh. 9. 7-10, and investigates its modifications of the
Biblical text and co-text, accounting for these in terms of (a) the targum's
exegetical presuppositions (its dogmatic agenda’ and (b) generic
transformation (conversion into a pro-Solomonic oracle). Chapter IV
broadens our enquiry by classifying the thematic matrix of the targumic
adjustments, their explicit and implicit motifs: the Messianic banquet and
sages' charity-obigations (explicit); Torah-study's priority, the world to
come and Torah-renewal (implicit). The rabbis' pedagogical preoccupation
with personal deportment further contextualises, we argue, the .targumic
rendition. Our two midrashic chapters offer a selective critique of Qohelet
midrash rabbah 9. 7-10: Chapter V assesses its generic transformation of
Qoh. 9. 7, principally arguing, with three examples, (one of which, the Abba
Tahnah pericope, is further tendered as a case-study in “chriization" - a
specialized generic change) that its diverse traditions are thematically
congruent (Abrahamic), hermeneutically dextrous comments on the Agedah.
Chapter VI, a quasi-biographical reading of the haggadic stories built
around Qoh. 9.10, proposes that these evidence later tradents' reimaging of
their predecessors: amoraim generally <in relation to sage-dreams’, and R.
Judah ha Nasi specifically (in relation to his holiness). The conclusion
highights some methodological issues outstanding from our comparative
survey,.
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INTRODUCTION

This thesis is a miniature exercise in comparative midrash, partially
inspired by C.A. Evans' study of the interpretation-history of Is. 6. 9-10
(1). The writer seeks to understand the generic changes wrought by targum
Qéhelet (TQ) and Qohelet midrash rabbah (QR)- upon our home-text, the
masoretes' reading of Qoh. 9. 7-10.

§ | Our starting-point is naturally the masoretic text (MT) of these verses.
Qoh. 9. 7-10 is a triadic unit (2), often commended as a vigorous (3) and
specific (4) summons, to enjoy life, a summary of Qohelet's philosophy 5),
reminiscent of other such "Calls to Enjoyment" in ancient literature (6). A
climactic (7) presentation of the carpe diem theme (a recurrent Qohelet-
motif), in imperatival rather than 1)(7)‘& form, fuller than earlier
statements, it also casts incidental light on the author's and addressee's
socio-economic status (8), possibly intimating their bourgeois religiosity
9.

The context of Qoh. 9. 7-10 in Qohelet. By way of orientating the
reader, we initially offer some view of our verses' role within the macro-
structure of Qohelet. While some critics, assuming Qohelet's fundamental
disunity (10> have entered upon special pleading for 9. 7-10 (as being, for
example, an épicurean gloss), arguably richer findings have come from
proponents of the work's organic character, its overall coherence. Referring
to our Call, we therefore critique two comparable analyses based on this
premise.

1. A.G. Wright, noting the variety of putative structures worked out by
commentators who feel that Qohelet has a plan - "some unity or progression
of thought" (11), shares their belief in the text's integrity. Inspired by

Castellino's article of 1968 (12), he uses rhetorical ("New") criticism to




2
solve the conundrum of Qohelet's structure (the "Riddle of the Sphinx'), by
reference to the patent repetition of key phrases (13). He identifies two
main parts sandwiched between a poetic prologue (on toil: 1. 2-11), a
concluding poem (on youth and old age: 11. 7 - 12. 8) and an epilogue (l12.
9-14). Their arrangement is as follows:

(i) An Empirical Enquiry into Life (14) (1. 12 ~ 6. 9), in response to the
provocative query in 2. 3 ¢ 5Ayw 198y 532 57‘\'5")Wﬂ’-ﬂb ). A double
introduction (1. 12-15; 1. 16-18) prefaces Qohelet's evaluation of pleasure-
seeking (2. 1-11), wisdom 2. 12-17) and, in four sections, the products of

toil 2. 18-26; 3. 1 - 4. 6; 4. 7-16; 4. 17 - 6. 8). Each of these eight

unifs concludes with a formulsic phrase: "vanity" and / or "a chase after

wind (1911299 591 DY-BN D L4 16], et ), and

the two introductions also append a proverb.

(2) The Preacher’s Conclusions (6. 10 1- 11. 6> A similar "key-word"

principle prevails. Two main ideas are developed. The first unfolds in 7.

1 - 8. 17: that humanity cannot identify the purposes of God. Four sections

(7. 1-14; 7. 15-24; 7. 25-29; 8. 1-17) each end with a form of the verb

"find out" ("not find out" / "who can find out" (]"ﬁﬂ.\’ BTN D X¥yA® xﬁy[?./y.],e/r.);
its triple occurrence in 8. 17 separates this thematic sequence from the
second, in 9. 1 - 11. 6. Here we are told that: ... . N2-AAYTH x5 (.H-l)_
We do not k-rméw what follows us. The phrase "do not know" / *“no knowledge"
underscores this motif, marking off six sections in turn: 9. 1-6; 9. 7-10; 9.
11-12; 9. 13 - 10 .15; 10. 16 - 11. 2; 11. 3-6. A third introduction (6. 10-
12) precedes the two sequences. A punchy three-fold citation of the key

phrase concludes the second (11. 5-6), in similar manner to 8. 17.

Critique.

Wright's elegant dissection of Qohelet has been commended (15) for being




3
grounded in verbal repetitions. This makes for a transparent division of
the material, less arbitrary than one achieved by conceptual explication, but
not “sinning against logic" (16). Wright subsequently sought to buttress
his case by applying the study of numerology to Qohelet (17): numerological
patterns seem, for example, to confirm the bipartite division of the book.
Aithough certain commentators (e.g. Murphy) again approved the sobriety of
his observations, others (e.g. Crenshaw) were less enthusiastic: thus
Crenshaw notes that Wright ignores some instances of his chosen key
phrases (e.g. N1 MIVY $2D... in 4. 4), and his neglect of others (such
as WA ¢ DM “under the sun™). Wright's limited focus, on just three
expressions as sectional markers, counteracts the apparent objectivity of
his project (18).

Despite its defects, we suggest that Wright's article is a useful
springboard for discussing the structural role of the Calls to Enjoyment.
Far from being maverick, it refines earlier attempts in the history of
Qohelet’s interpretation to locate their rhetorical significance, such as
C.D. Ginsburg's notion that they were sectional conclusions ¢19). Thus, on
Wright's view, the four Calls, (in 2. 24-26; 3. 12-13; 3. 22; 5. 17-19) answer
to the "vanity ..." phrases' underlining of the futility of toil in the final
four sections of pt. 1. They summarise Qohelet's solitary antidote to such
futility: “enjéy the fruit of your toil". Even their prescription is
qualified: our ability to enjoy is divinely given (e.g. 2. 24-26), selectively
bestowed (6. 1-6), and offset by our instability (6. 7-9). In the second
part, two further Calls (8. 15; 9, 7-10). although acquiescing in it
counterbalance Qohelet's acknowledgement of human ignorance. They
recommend the only viable response to it. The final summons to rejoice
(11. 9-10) opens the poetic conclusion. It is reiterative, for it reinforces

Qohelet's earlier advice. But, Janus-like, it also anticipates (and high-




lights by its contrast) the sombre sequel on old age (12. 1-8).

Yet there are drawbacks with this neat package: notably, Wright treats
the Calls somewhat two dimensionally, as repetitive, qualified prescriptions,
born almost of desperation: "This is the only advice that Qoheleth feels he
can offer on what is good for man to do" (p.322). He does not ask if they

may have a more dominant role in the text.

2. Ogden implicitly builds on Wright's schema (20). Ambivalent about their
genre (21), he presents the five "enjoyment" refrains between 2. 24 and 8.
15 as varied;, but thematically coherent reactions to Qohelet's programmatic
question in 1. 3 (22).

The key points of this his initial survey are as follows:
(1> Four of the calls (2. 24-26; 3. 12-13; 3. 22; 8. 15) share a common form,
whose essential elements are:

(a) prefatory2)v I’.\' expression, linked to

(b) a prepositional phrase;

(¢) a subsequent deictic particle, &/ /I&\, + the qgal imperfect; or

(d> the negative DX + the infinitive construct, prefixed by > .

(2) Each occurrence of theDV )’.\'form is followed by specific reference to
divine provi.s.ion (2. 25-26; 3. 13,22; 8. 15), in subordinate clauses. These
guarantee Qohelet'smv)i\'advice; their validating role is highlighted by, for
example, the deictic >Din 2. 24 and 3. 22. Qohelet may be consciously
squaring his position with God's alleged purpose / will: 2. 24ff.; 3. 12ff.
and 8. 15 each have a conclusive function, encapsulating Qohelet's reply to
the pessimistic results of his empirical enquiries. Thus:

(@) 2. 24-26: a declsration of intent (1. 13-14) opens Qohelet's rejoinder

topw-win 1. 3, leading into specific tests of the respective merits of
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pleasure and wealth (2. 1-10), and wisdom vis-a-vis folly (2. 12-21). Both
quests produce a negative yield, made explicit in 2. 11 and 2. 18-21: it is
futile to toil, and bequeathe one's gains to the next generation. 7o this
absurdity, Qohelet proposes a robust answer - enjoyment under God, of one's
life and toil
| () 3. 12's commendation of joy (as divine bounty) concludes Qohelet's
resumé of times and actions (embodied in an antithetical poem, 3. 1-9)., It
complements his negative finding in 3. 11, which is, implicitly, a reply to
1. 3 = 3. 92 man's inability to see the larger pattern behind God's
matching of time and activities.

() 8. 15 closes Qohelet's research into the potential of righteousness
and wisdom (7. 15 - 8. 13). Again, its positive note offsets Qohelet's
negative discoveries: humanity's universal limitations: the apparent success
of impiety.

(d) 3. 22 and 5. 17-19 likewise commend enjoyment, undercutting further
negative responses to the pilot question, 7))‘7}7"D/S 3. 22
supplements a double assessment, framed first positively, then negatively:
having observed venality at work in the seat of Justice (3. 16), Qohelet
defers to God's inevitable and timely judgement (3. 17:'N)) YD "God will
Judge™), and stresses humanity's parity with the beasts (3. 19-21 I

X n/),)j_n-lo [)‘]\\D * “man has no advantage over beast"™. 5. 17 (not in ,"\‘
2)VUform) provides a footnote to Qohelet's sardonic demonstration of the
transcience of wealth (5. 12-16): "seeing that this applies”, he virtually

says, "enjoy yourself...",

3. Ogden's later surveys of 9. 7-10 and 11. 9-10 (23) supplement his

previous observations.

(1) In 9. 7-10: these verses, argues Ogden, respond to the plight of the




wise outlined in 9. 1-6.

(@ In 9. 1-6, Ogden notes various responsions with chaps. 2 and 3: for
example, the pairings in 9. 2 (=2. 12-16; 3. 1-9; 3. 16-21); the opening verb
signalling Qohelet's intention to scrutinize a vexing problem (= 11. 13,17:
cp. 8. 9-16); the reflections on the common fate of humanity (9, 2-3: =2,
1.2—15); the stressed (24) contrast between the dead and alive (9. 4-5: = |,
16; 3. 2,195 the non-participation of the former in life under the sun (9.
5-6: = 1. 13,14; cp. 8. 9,16,17). He concludes that 9. 1-6 is a resumé of
material in chaps. 2-3, reapplying it specifically to the wise.

(b) 9. 7-10, a forceful summons to enjoyment, built on a catena of
imperatives, answers the predicament. The motivation for pleasure touched
on in 8. 7 (X)) )¥7 >D) and developed in 9. 10 (the non-availability after
death of mental attributes) corresponds not only to Qohelet's remark in 9.
5-6 @5), but also - at the macro-level - to 5. 19a which, Ogden elsewhere
argues, is the ground for the Call to joy in 5. 17; )1 A " Y N29) &5 0.
(@) 11. 9-10: Ogden notes the formal difference of this Call from the other
invitations: its vocabulary, for example, is more “"mental" than “physical",
being a key word of the section. He also identifies its “recapping"
function, as the first part of the final poem. 11. 7-8 announces the poem's
dual thenes: enjoyment and recollection. 11. 9 explicates the first,
resuming thé' thread of 5. 19a, much as did 9. 10 - but transmuting that
verse's negative tone (our amnesia in Sheol) into a clarion call to

immediate theological reflection (735..*’5;7’) as a source of joy.

Critique
Ogden's understanding of the Calls' contextual function is more nuanced
than Wright's. Each call more clearly (on his analysis) corresponds to a

particular complaint, a negative answer to the Preacher's pilot question
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concerning human advantage: "Complaint / Call" forms a regular negative /
positive pairing. He also appears to make more of the motivation -
development in 9. 7-10 and 11. 9-10. Further, his assumption that the
subordinate clauses simply guarantee / validate thel’uzi\'prescription)in 2.
25-26, etc.,is grammatically suspect. 'Deictic" particles such as”>D may
ﬁave a more subtle function. But is Ogden's analysis sufficiently dynamic?
Is there, maybe, a greater conceptual progression through the Calls than he
acknowledges? Our "prompt" here is Ogden's own observation, tantalizingly
issued in his 1977 article: "In general, one can assert that the internal
structural variation {in the.l)l?r;\’ sayings] serves an emphatic purpose by
drawing attention to the values expressed in the variant element". Whybray
(26> has highlighted the Calls' thematic variations: the seven texts
announce (with increasing stress) seven aspects of the enjoyment-idea:

(1) 2. 24-26: Real joy comes from God. (2) 3. 12-13 Humanity gets
happiness from accepting, not fretting over God's plan. (3) 3. 22 Enjoy the
present: the date and consequences of one's death are unknown. <(4) 5. 17-
19: Acquisitions are vacuous if work is Joyless. (5) 8. I5: Enjoy your
opportunities for leisure and toil. (6) 9. 7-10: Life is a gift to be
enjoyed - and it can be, if the divinely-given opportunities for Joy are
properly managed. (7) 11, 7-12: Life is brief: economy of effort is

required to make the most of the present.

Can we accept such a model? An abiding question is whether we may define
a logical development through the seven texts and (2) their functional
status: are they keynote utterances rather than responses to negatively

framed dicta?
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Generic Definition. Having thus positioned Qoh. 9. 7-10 within their parent
text, we are free to define them generically. Prompted by Loretz's study
in de Moor and Watson's anthology of Ancient Near East Prose (1883), the
present writer seeks evidence of the Call's poetic character (Chapter I). In
this, he is substantially aided by the work of W.G.E. Watson: Watson's
notional methodology for critiquing Hebrew poetry is the model for his own
analysis of the verses' broad and structural poetic indices.

We then (Chapter II) investigate the generic “"nursery" from which our
putative verse-fragment emanates, comparing it with some Ancient Near East
prototypes: Gllgamesh, Ugaritic Baal-myth, Theognidean lyric and Egyptian
Royal Instruction. While these may (we suggest) notionally indicate its
Sitz Im Leben, “"prototypes" is perhaps a misnomer for the literary samples
under scrutiny: the term assumes our passage's ultimate derivation from the
latter, and such a dependence-relationship is not, we argue, properly
demonstrable. We contend, rather, that Qoh. 9-7, at least, is more
comprehensible when read intrabiblically, i.e against (a) the Proverbial
“table etiquette" traditions and pro-temperance poem (Provs. 23), and (b)
the Deuteronomic references to joy: as a summons to a “consumption" posture
(rejoicing) which is both Toranically accredited, (especially in festal
contexts) and offset by other, non-Toranic consumption-styles (the

indulgent, ti’xé miserly, and the debauched).

§2. TQ 9. 7-10. The targum to Qohelet is a document of uncertain date
(Knobel places it tentatively "somewhere in the seventh centur;y" CE @27),
and, seemingly, of Palestinian provenance (28). The MSS tradition is a rich
one, and Knobel exploit; it by offering an eclectic text, which we adopt

in preference to Levy's, Corré's or Sperber's. The writer is Chiefly
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concerned, first, to describe the targumic modifications of the text and co-
text of MT 9. 7-10 (we take our cue here from Samely's handling of speech-
reports in the Pentateuchal targumim), and, second, to account for these in
terms of (a) the targumist's dogmatic agenda and (b) generic transformation:
he argues that our wisdom verse-fragment has been converted into an
of'acle, perhaps in the service of pro-Solomonic propaganda.

Behind these two concerns lies the present writer's awareness both of
targum's formal difference from other, comparable models of Biblical
interpretation (translation, rewritten Bible, midrash (29)); and of its
exegetical presuppositions, well summarised by Samely. Thus Scripture is an
organic unity (30), wholly coherent (31) and relevant (32). In Chapter III
we opt for a focused demonstration of these. We chart the targumist's
linkage of the relevant text to its co-text through choice lexical additions
to both, trying to show which features of the Hebrew are accounted for by
the Aramaic rendition (33); and (referring to Qoh. 2..2-'4;-.6.). we highlight
the targumist's confidence in Qohelet's internal coherence. We also advert,
via a lexical analysis (of the preposition OT /) to a notorious theological

posture of targum: its anti-anthropomorphism.

In Chapter IV, we go “back stage", as it were, to explore the thematic
context of T.Q's modification of MT. We consider TQ 9. 7 in the light of its
overt and covert motifs which, we argue, form a kind of thematic matrix.

To the overt theme of the Messianic banquet (to which we provisionally

attribute this verse's imagery) answer the staple rabbinic notions of the
world to come and eschatological Torsh-renewal Likewise, the theme of

Torah-study's priority (for the trainee sage) implicitly complements the

overt motif of his charitable obligations: the "charity imperative",

The motifs in the context of rabbinic debate, /oﬂ»?o CK.
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Again, to orient the reader, we may briefly review these targumic motifs in
a wider context: namely, the post - 70 CE rabbinic debate about the
comparative importance of the “"Three Pillars" of Judaism: Torah-study,
worship / prayer and chsrity. S.C. Reif's recent analysis (1993)
conveniently elucidates it. After the Jerusalem Temple was destroyed, the
rabbis disputed about the best way forward for Judaism: what would now
cement the special relationship between God and Israel? Was it (a) Torah-
study; (b worship and prayer; or (c) good deeds? Arguments were
promulgated in favour of each (34). For the early tannaim each of them
was a theological priority. In M. Ab. 1. 2, Simeon the Just is credited with
saying that the world's existence depends on a threefold basis: Torah,N\T)aVy
(= Temple service) and good deeds. But after 70 CE there
was, among the rabbis, an intensified stress on Torah and good deeds, in
response to the disappearance of Temple service (35). Thus, by way of
comment on Simeon's statement, R. Johanan b. Zakkai,:the pupil of Hillel and
a founding father of post-Temple Judaism in the first decades following the
loss of the Holy City (36), through his establishment of the Jabnean
academy, allegedly assured his pupil R. Joshua b. Hananiah (a second-
generation tanna (37))that atonement for sin was still possible after the
fall of the Temple through good deeds (i.e. charity). This contrasts with
the anonymous view expressed in ARN (A) (38) that God prefers Torah study
to burnt-offerings. The locus~classicus, however, on the debate is found in
B. Qid 40b (39). The episode concerns high-level discussions during the
Hadrianic persecution (40), convened in order to clarify the best path for
Judaism in this national emergency. In this context, R. Aqiba's (41)
preference for Torah study triumphed.

R. Agilba's view won a Iarge following in subsequent generations of

rabbis. B. Ber. 8a is a good mine of information for the hold of the "Aqiba
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line" on them. Thus R. Shesheth, a fourth century Babylonian amora (42)
grew so impatient with public Torah reading that he continued with his
studies instead. R. ben Papa, the pupil of R. Shesheth's contemporary, R.
Hisda (43), indicated that God .preferred halakhah-study centres to
synagogues. Raba strongly advocated Torah study rather than prayer; R.
Hémnuna's wordy prayers prompted his comment: “such people are abandoning
eternal life in order to engage with mundane matters". R. Zera (44) applied
Pro 28. 9 to R. Jeremiah, his pupil, who wished to adjourn his Torah study
for prayer: "he that turneth his ear away from learning Torah, even his
prayer shall be an abomination": cf. B. Shabb. 31a (45). A more moderate
line, represented (for example) by R. Hamnuna and R. Abbahu (46), in the
fourth century, proposed that Torah study was complementary to prayer: R.
Hamnuna thought that each had its moment, and Abbahu allegedly gave an
haggadic rendering of Is. 55. 6 to the effect that God is discoverable both
in houses of prayer and houses of study.

Reif stresses, however, that other views also existed. Good deeds were
important, and prayer, N 51)37 yhad become of prime significance. Thus
the haggadic midrash, Siphre on Deut. (on 11. 13), para. 41 (47),
offers a reinterpretation of N T Y2Y as D501 ,prayer. The service
demanded by Deut. 11. 13 is to be whole-hearted, and only prayer, it is
argued, can be this type of service. B. Ta‘'an. reiterates this view; yet we
must note that in the same passage,the first-generation tanna R. Eliezer b.
Jacob the Elder (48) assumes that D T)2V denotes 1) 53)]). Judah b.
Batyra (49) says that the festive Joy once achieved through sacrificial
meat-consumption is now, after 70, attainable through wine-drinking
perhaps a reflection of the growing liturgical importance of wine (50). In
a string of traditions cited under his name, which stress the fresh and

splendid nature of prayer in contrast with cult (51), the third century




12
amors, R. Eleazor b Pedat (52) claimed that N 59]'\ was better than
offerings or good deeds: only Moses' prayer, not his good deeds, procured

for him God's answer in Deut. 3. 26-27.

Moving on, we locate TQ 9. 8-9 in the contrasting context of rabbinic
pé«ﬁgogy, relating these verses to Babylonian talmudic traditions, intimately
described by Neusner (1968) about sages' (and their disciples’) personal

hygiene, reputation and sexual mores.

§3. @R 9. 7-10. In an article reviewing recent approaches to the study of
rabbinic literature (1986), P. Schafer warmly prescribes (53) the
"analytical-descriptive" technique of Arnold Goldberg (54). Goldberg,
unhappy (for example) with the characterisation of midrashic homily as a

species of rhetoric (that is, as comprising sequential propositions with

€
formal features (55)), primarily attends to the precise (56) formal/and

functional analysis of individual text-unity (textemes), whose original
contexts are now lost. This double procedure is a route to recovering the
text's message (its self-contained, a-contextual implications) and meaning
(its sense within the citator's mind, within the "superordinate redactional
unit" (58)). It is an inherently descriptive process, stressing the
synchronicit}./A(SQ) of a given text's textemes (i.e. their simultaneous
existence), and, logically, forgoing their diachronic treatment 60). Alert
to Schafer's critique of alternative methodologies, including the thematic
and the biographical (61), we nonetheless apply these to our material
(Chapters IV,V and VI).

Interpretative Basis: We start by recognizing our text as midrashic 62)
haggadah, again, of uncertain date (§3)). In Heinemann's terms (1989),

haggadah is " ... that multi-faceted type of material lincluding sage-dicta
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and Biblical narrative-additions] found in talmudic-midrashic literature
which does not fall into the category of Jewish law (i.e. halakham™.
According to Heinemann (64), haggadah's features include its self-conscious
didacticism, its targetting of simple folk 65, its interpretative ingenuity.
And its exegetical premises complement4 targum's: e.g. Scripture is
polysemous (66> and multi-layered (i.e. with overt and covert dimensions of
specifically contemporary relevance at the latter, more subtle level). Hence
we shall not be surprised to discover our text's homiletic character, its
generic diversity (67), or that it is spiced with a variety of hermeneutical
technique.

On this basis we introduce our midrashic chapters, Chapter V, an
examination of QR 9.7.1, effectively assesses its generic transformation of
Qoh. 8. 7. Part | seeks to show (with three examples) the thematic
congruity of the section's diverse traditions, which the writer argues to be
esentially Abrahamic elucidations of the Aqedah. Part 2 argues for their
hermeneutical dexterity: Qoh. 9. 7, their focal ingredient, is now deployed
as a cluster of “trigger words", evoking (a) a wealth of Biblical contexts
and (b) (via these) specific motifs treated in our sample potpourri of
Aqedah matter. Their resonance is supplemented by other traces (rhetorical
and lexical) of the midrashist's heuristic skill. Part 3 seeks to
demonstrate-fhe “"chriization" of one of our sample traditions, a folk-loric
sage-tale.

Chapter VI proposes a quasi-biographical reading of QR 9. 10: while
inherently doubting with Green (1978), the historicity of sage-traditions,
we suggest that the cluster of haggadic dream-stories around Qoh. 8. 10
evidence some later tradents' paranetic reimaging of their predecessors (the
amoraim) in terms of their own interests: religious psychology (sage-dreams)

in general and Rabbi's holiness in particular,
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Frocedural Note: This dissertation employs a variety of heuristic modeis:
Hebrew-poetry analysis (Chapter I); structural critique (the Introduction);
the thematic approach (Chapters IV and V); textual and intratextual

criticism (Chapters I, II and III); word-studies (Chapters I, Ii, III and V).

NOTES

(¢P)] C.A. Evans, To See and Not Ferceive: Isaiah 6. 9-10 and Their
Interpreters, Sheffield, JSOT Press, 1989

@) Triadic, because built on a three-fold pattern around three
imperatives and three 23 -introduced motive-clauses; a unit because marked
off by inclusions (forms of 75» % cf. Ogden 1982, 11987,

(3> Murphy, 1992, p.90.

1) Whybray, 1989, p.43.

5) Barton, 1908.

(6>  Although not necessarily derived from them. See, for example, Hengel,
1981, II, p.83, n.129.

(7>  Cf. Whybray, 1982,

8) See, e.g., Gordis, 1944.

(9) So Hengel, 1981, I, pp.126-27; and II, p.86, n.154.

(10> For ex'ample, Siegfried argued that four different glossators, two
editors and two epilogists had produced the work we know as Qohelet, as
well as the original author. 9. 7-10 was contributed by glossator Q2, a
Sadducee with Epicurean leanings, striving to offset the pessimism of the
author's original text (found in such verses as 8. 2,3,5,6 or 10. 5-7: for a
complete list of the "original" verses see Barton, (1908, p.28)). It is no
surprise, therefore, that Q2 also added the other verses which stress the

pleasure theme: 3. 22; 5. 17-20; 7. 14; 8. 15; 11. 7-9. McNeile (1904)
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modified Siegfied's scheme so far as to postulate the activity of only two
glossators. Barton himself is in broad agreement with McNeile's schema,
which suggests that tne bulk of the text we have is original,inciuding the
principal verses on the pleasure theme. Theories of this type would appear
to exaggerate the role, in Qohelet's creation, of a common phenomenon in
ancient books: glosses. If Qohelet lacked glosses entirely, it would be
unique among the books of the Hebrew Bible., It seems hasty, however, to
assume that most of its contents are from a glossator's hand. The critic
should invoke interpolation-theory only if Qohelet proves unintelligible as
a literary whole without it. Also, the editorial process envisaged (for
example by Siegfried), would require a period longer than that which
actually elapsed between the book's completion (probably about 250 BCE) and
its general circulation, around the start of the next century.

(11> Wright, 1968, pp.315-16.

(12> G. Castellino, ' - : .1968,". pp.15-28.

(13) Wright, 1968, pp.320ff.

(14) We have adopted Wright's titles.

(15> E.g., by Murphy, 1992, p.xxxviii.

(16) Ibid.

(17) See “'i'he Riddle of the Sphinx Revisited: Numerical Patterns in the
Book of Qoheleth", CBQ 42 (1980), pp.38-51, and especially "Additional
Numerical Patterns in Qoheleth", CBQ 45 (1983). pp-34-43.

(18> Crenshaw, 1988, pp.40-42.

(19> 1861, p.17 with reference only to 2. 26; 5. 17-19 and 8. 15: compare
other schemata mentioned by Wright, 1968, p.315, n.7.

(20> And, e.g. Ginsburg's (n. above).A in stressing the Calls' conclusive role.

(21> In his 1977 article, Ogden scarcely touches on thed{J ?’\\'—dicta,




hesitant as to whether he should include them as a subspecies of the tob
spruchs saying (p.493).
(22> Ogden, 1979, pp.341ff,
(23) Ogden, 1982, 1984, respectively.
in Cogaalt friaa)

24> In vv.4-5, D>Hand ﬁ)’;eac{ recurs three times, in an a-a-b // a-b-b
battern.
(25) Ogden does not appear to note this correspondence.
(26> Whybray, 1982,
(27) Knobel, 1976, p.88; see pp.86-8 for discussion. A scholarly consensus
places TQ's composition-date (cf. QR's) between the closure of the Talmuds
and the Arabic conquest of Palestine, i.e. in the sixth or seventh centuries.
(28> Knobel believes TQ to be a "corrected" document, originally in
Palestinian Aramaic, which was emended by Babylonian scribes to assimilate
it to the language of the Babylonian Talmud and the Onkelos targum. He
summarises the evidence for this Palestinian origin.. For example, of the
prepositions used,PbWﬁy 3 f8)bnd l)ﬁh (9. 7) are found in western Aramaic,
and only in Syriac among tie eastern Aramaic dialects. Again, the use of

NAN ¢to see) is frequent in all the MSS. The presence of Greek and
Latin loan words also betrays its Palestinian Aramaic nature of TQ. Not
only the language but also the style of TQ suggests that its provenance is
Palestinian.. 'Stylistically, it is close to the Palestinian targumim to the
Pentateuch; contra A. Corré, who favours Babylonia as the place of origin.
He adduces the frequent citations of the Babylonian Talmud in support of
this opinion.
(29) Samely, 1993, pp.158ff.
(30> Samely, 1993, p.168.
31) See, e.g., Samely, 1993, pp.l105ff; p.168.

(32) Samely, 1993, p.134.
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(33> Cf. Samely, 1993, p.169.
(34> Reif, 1993, p.567.
(35) Reif, 1993, pp.95¢.
(36) For a note on the establishment of Jabneh and other academies, such
as Lydda, see Schurer, 1973 et seq., pp.369-70.
(37> Strack, 1959, p.111l, nn.17-19,
(38> ‘Recension A, commenting on M. Ab. 1.2: cf. Reif, 1993, p.95 and p.355,
n.14.
(39) See also Urbach, 1975, I, pp.351-53 for. the theological crisis
involved.
(40> The Roman back-lash to the Jewish uprising of 132-135 CE, Bar
Kochba's revolt.
(41> R. Aqiba ben Joseph, usually R. Aqiba, 110-135 CE. His school was at
Bene Barak, east of modern Jaffa)but he also frequented Lydda and Jabneh.
He was renowned for deriving "mountains of halakhotH' from each tittle of
the Law. (Strack, 1959, p.112 and n.40.)
(42> Strack, 1959, p.127.
(43) Strack, 1959, p.-127. d. 309 CE. He was head of a school at Sura.
(44> Strack, 1959, p-127. Another fourth century Palestinian amorsa, hailing
from Babylopia. He was a pupil of R. Judah bar Ezekiel (d. 299 CE).
(45> Strack, 1959, p.127, another fourth century Babylonian amora.
(46> Abbahu flourished in the fourth century CE. He was one of the later
pupils of R. Johanan bar Naphaha (d. 279 CE?), and a disputant with
Christians. He possessed a good knowledge of Greek l?'éuage and culture.
(47) For a general introduction to the tannaitic midrashim see Strack,
1959, pp.206ff. Their date is hard to fix; in their original form they
probably date from the second century but were revised later. See also

Schurer, 1973 et seq., I p.90.
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(48> Late first century: especially interested in Temple service and
equipment, (Strack, 1959, p.110 and n.29.).
49) An early second century tanna (Strack, 1959, p.l14>.
(50)  Reif, 1993, p.356, n.24.
31> B. Ber. 32b.
(52) Another fourth century Palestinian amorsa;, a pupil (in his native
Babylonia).
(53> Schafer, 1986, pPp. 144 ff,
54) See, e.g., Goldberg, 1985.
(55)  Goldberg, 1985, p.162.
(56> Cf. Goldberg's microscopic studies of rabbinic text forms: Schafer,
1986, pp.144-5,
(67) E.g., of the Midrashic Dictum and ;WA; see Schéfer, 1986, for
citations.
58> Schéfer‘s expression, 1986, p.144.
(59> Goldberg, FJB 11 (1983), pp.5f., quoted by Schafer, 1986, p.145: "The
synchronicity of a text is...the simultaneous Juxtaposition of various units,
independent of when the units originated.”
60) Complementary, however, is the necessarily diachronic study of MSS
traditions and their reception, which will elicit their life-setting, if not
that of the .t'exts themselves,
(61) Schafer objects to the conceptual artificiality of thematic analysis,
both in terms of themes identified (e.g. the Holy Spirit: not inherent as
such to rabbinic literature) and their illustrative material (typically
assembled piece-meal from disparate sources). For biography's flaws, cf.
Green, 1978, and Chapter VI,
(62) We would accept Porton's (1981, p.62) as our working definition of

midrash, over against earlier ones (e.g. Bloch's, 1957: see Callaway, 1978,
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Pp.31-32 "...a type of literature, oral or written, which stands in direct
relationship to a fixed, canonical text, considersd to be the autnhoritative
and the revealed word of God by the midrashist and his audience,and in
which this canonical text is explicitly cited or clearly ailuded to."
(63) For discusion, see Knobel, 1376, pp.87-9: he favours "somewhere in the
seventh century"”, as for TQ: ctf. Cohen, 1951, p-vii, and Corré, 1953, p.27.
(64) Heinemann, 1989, pp.-46-7.
65> Cf. Highman 's judgement, quoted below, p. /)/f/
(66> Cf. B. Sanh. 34a (quoted by Heinemann, p.47).
(67) See especially Hirshman, 1989, who, in the light of early Greek
patristic exegesis, defines five exegetical categories in QR which reflect
the multiple contexts in which exposition occurred: Solomonic exegesis;

/

allegory (etc.); anecdotes (*P/"U % categories.
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CHAPTER I

Poetics: Poetic Indices in Qohelet 9, 7-10,

In his commentary, J.A. Loader notes that although the masoretes received
wohelet as prose, the LXX translators ranked it among the poetic books (1).

The present writer wishes to argue that Loader's confidence in Qohelet's

poetic status is justified in respect of Qoh. 9. 7-10 (2). Broad indicators

of our focal passage's poetic nature are its distinctive lineation and use

of metre. Structural indicators include word-pairing, repetition (keywords,

formulae), merismus and (possibly) sound-patterning (3).
’ - TR 0E) N2 nys box a7
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_ . N 7Go, cat vour bread with cnjoy-
/faM/O( {'IOp\ (RS\/) ment, and drink your wine \\'it]ll a
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8 Let your garments be always
white; let not oil be lacking on vour
head. i
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A. Broad Indicators.
1. Lineation: O. Loretz tries to determine the stichometry of Qohelet 9. 7-
9 by letter-counting, a technique which he has used elsewhere (4) to
distinguish between original and later material: lines of above-average
length will wholly or partially fall into the latter category. Loretz
regards 9. 7-Sa as originally a lyric fragment (an Israeli tavern-song),
precedented by Siduri's message to Gilgamesh in the garden by the sea (5),

and stilted by the later accretion of dogmatic sentiments:

9. 7.1 (14 letters). 77/7)/75 b (=974

9. 7.2 (14 letters) JI’7 - .. ] 69-76)

(9. 7.3 gloss) | Teyhs . >> ] (?7’;?')

9. 8.1 (19; last 5 glossed) | 67.1:16] .- %555 (*9¢%a)

9. 8.2 (16 letters RIS IR V. N2 (:7'?5‘)

9. 9.1 (19 letters; last 7 perhaps glossed) [qﬁnn(\' (\J N AN (:9-94)

(9. 9.2 glossl [ 7 SDD - - 63] (: 496)
Critique: What are we to make of this? Although a helpful aid to checking
lineation, Loretz's method seems somewhat facile, for accretions (glosses,
liturgical inserts) are over-identified (6) and (consequently) cavalier text-
critical decisions made. The critic must therefore hesitate to accept the
above schemg at face-value.

R. Gordis prefers to delineate our focal verses according to their
syllabic accentuation. 9. 7-9.] comprise a distinct strophe in 4/4 verse-
form, couched in a bed of prose (9. 4-5: “ordinary prose®; 9. 6: “rhythmic

prose"; 9. SC'H (7): "rhythmic prose")
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Critique: Gordis' decision assumes the metrical character of Qoh. 9. 7-9.
It is therefore best considered from the metricist's perspective.
2. Metre: The accentual (stress) theory of metre is well-established (8)
and certainly deserves attention in the present context. Given that the
Hebrew verse-couplet (Hebrew verse's "normal unit" (9)) may be variously
accented (10), we may say that the manner of accentuation is basically
consistent: although the final syllable normally carries the accent, the
accent Is often on the penultimate syllable (11). Qoh. S. 7-9, as accented
by Gordis, conform to this principle. We may therefore provisionally accept
his lineation.
Critique: If we have identified an accent-pattern in our putative verse
segment, is it of any importance? It is arguable that Hebrew poets (a)
consclously exploited word-stress (12) and (b) did so for the sske of their
poems' oral performance. Thus stress-determined metre indicates the ideal
tempo and texture of performance (a dirge would be slow, a victory song
spritely: compare Lam. 5 with Ps. 29; Jer. 46. 3ff, with its two-beat
staccato cola, moves fast). Such metre also sets up a creative framework
for the oral poet and a certain expectancy in the audience - a "listening
pattern" - which may be "defeated" by metrical dislocations, changes.
Thirdly, it refreshes the poet's language and stretches his verbal dexterity:
he is drawn.éway from banal phraseology. Fourth, "metre implies the
unusual": so with Qoh. 9. 7-10 - this verse fragment, sandwiched into prose,
reiterates (as it were, with underscoring) two of Qohelet's key ideas: the
inevitability of death and humanity's corresponding duty to maximise its
life. Finally, metrical verse could be more easily memorised - a vital

factor in the transmission of orally composed poetry (13).
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B. (Structural Indicators.
1. Parallel word-pairs: Our putative verse fragment contains at least two
parallel word-pairs (14) - that is, pairings which are (a) fairly frequent
in BH, (b) used in a couplet's parallel lines and (c) comprised of elements
belonging to the same grammatical class (15). Each pair is considered in

turn.

/7,0 VA é—)‘\ﬂ: Y. Avishur (16) has identified this as a pair common to
four Semitic languages (Hebrew, Akkadian, Ugaritic and Aramaic), which
occurs with fair frequency in BH, paratactically (17) and parallelistically
(18). "There are pairs", claims Avishur (13), "where logical sequence
determines the componential positioning. Thus, it is most logical to
position pairs that mark two actions wherein one is an extension or
continuation of the other, in the order of activity. Pairs reflecting this
postulate are ..../738/91'0. WYeAns, etc May not Wy Sg‘vbe among them

20>?

j»/ 0’75: HL. Ginsberg was one of the first scholars to note this pair as
one of many common to Ugaritic and Hebrew (21). More recently, J.C.
Greenfield (22) has recognized the affinity, in both tongues, of B7% and
’?”. According'to Avishur, the pair occurs both in parataxis (23) and 1n

parallelism (24). In Qoh. 9. 7-8, it contributes (with }b(/) to a triplet: a
Ugaritic text (CTA 16 [126] III 13-16) (25) reflects Qohelet's componential
order (bread / wine / oil) (26):

kly lhm [b] ‘dnhm: spent is the bread from their jars

kly ya bhmthm: spent the wine from their skins

k(lly smn bq [ 1: spent the oil from their jugs.

In Greenfield's view, the two Hebrew examples enjoy close affinity in
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content and phraseology.

Critique: These two word-pairs seem to fall into Watson's broad category
of synonymous couplings: in each case, their members belong to the same
semantic class. Perhaps they are best termed hyponyms of this large class
(27): compare \)7’/ ]’2 "to understand / to know" (hyponyms of the
verbal class denoting mental activity). Further, we might callb f75// >7 a
correlative word-pair, since they are correlated hyponyms of a class of
anouns for food and drink, possibly linked by a simple idea-association
(28).

What, then, of our word-pairs' significance: do they perhaps indicate the
oral origins of Qoh. 9. 7-9? Scholars are divided over the connection of
parallel word-pairs with the oral beginnings of Hebrew poetry. Thus Yoder
(29), having asked whether Hebrew poets could rely on an orally-transmitted
“"dictionary" of such pairs for help in composing, readily recognises their
frequency in a given sample of verse (e.g. Ps. 54 and Nah. 1) (30), and
infers from this fact the poems' possible oral origin (31). His "traditional
fixed word-pairs" are comparable to Parry's Homeric formulae (32). They are
part of the oral poet's "regular stock-in-trade" (33) serving his need for
readily available vocabulary to meet "the exigencies of parallelism". ("He
must have for his use word-groups all made to fit his verse and tell what
he has to téil.") A corpus of traditional pairings arose to oblige the poet
who has to find parallel words to fit parallel cola. Whallon's earlier
comparative studies of ancient formulaic diction similarly regard the Hebrew
poet as having a stockpile of orally-developed (34) formulae (which, for him
4 la Parry (35) includes both the repeated, traditional word-pair and the
repeated phrase) (36). For Whallon also, Biblical word-pairs (“synonyms in
parallel cola" (37)) are a compositional aid, largely part of a gradually

accumulated "word-fund", developed by oral poets. Gevirtz likewise sees
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seemingly clichéd word-pairs as a reflection of the Biblical poets' respect
for oral tradition - as a flexible mode of conventional diction which
enabled rapid composing in new situations (38).

Conversely, Watters refuses to view word-pairs solely or primarily as an
aid to oral verse-making, for these "traditional", supposedly orally-
transmitted pairings also occur (like other forms of formulaic diction)
within written texts (39). Indeed, Watters argues against the very notion
of a "thesaurus" of word-pairs (pace Ginsberg, Wallon et al), handed down
through the generations. From a survey of Isaianic word-pairs, he finds
that the recurrent pairings are far outnumbered by non-recurrent ones (40).
These latter, he thinks, are the poet's free creation; and he attributes,
against Whallon (41), the repetition of the former to mundane reasons: their
facility <42) or naturalness (they are marriages of convenience), and the
"exigencies of a limited root vécabulary in Hebrew". The abundance of
unique pairings reflects the poet's creativity: his(?) preference for
personal word-choice over dependence upon an ancestral database of lexemes.
Nor will Watters compare word-pairs to Homeric formulae such as epithets.
For, whereas the epithet is artistically created (43), aiding (but not vital
to) the prosody of the hexameter, word-pairs are mechanically essential to
the composing of parallel cola.

Kugel fufther Jibes against any idea of "fixed" pairs being part of the
“regular stock-in-trade of the Canaanite poets" (44). He notes that many of
the pairs are elsewhere used "merismatically": this suggests to him that
word-pairs may have been commonly formed from the breakdown of such stock
phrases (merisms) into parallel halves (45), the merisms beling originally no
more poetic than stereotyped expressions in English, such as "bag and
baggage". "What is poetic", says Kugel, "is the breakfng up of such

proverbial pairs ...... into adjacent clauses to establish the interclausal
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connection and the feeling of closure".

If they sre not primarily (or at all) a compositional aid for the oral

poet (46), what poetic role do our pairings play? Kugel comments that
word-pairs "strongly establish the feeling of correspondence between (colon)
A and B. Indeed, the more stereotypical the pairing, the greater the bond;
with the most frequently used pairs, the appearance of the first in itself
creates the anticipation of its fellow, and when the latter comes it creates
a harmonious feeling of completion and satisfaction. Secondly, in another
way the pairs themselves may bring out the 'what's more' relationship of B
to A, for, as has been pointed out, the second word of the pair sequence is
most often the rarer and more literary term (47); when both terms are
common, the second is sometimes a going-beyond the first in its meaning"
(48). The first observation would seem to apply to Qoh. 9. 7 more than the
second - it is not apparent that 9. 7b is a “going-beyond" 9. 7a in meaning,
but the double pairing certainly reinforces the correspondence between the
cola.

Watson stresses another function of pairings. They aid cohesion of the
verse passage, help to weld the parallel cola together, to achieve lexical
complementarity between them: "There is cohesion betwen any pair of lexical
items that stand to each other in some recognizable lexico-semantic (word
meaning) reiétion ..... There is always the possibility of cohesion between

any pair of lexical items which are in some way associated with each other

in the language" (49).

2. Repetition: Formulae and Keywords.

(1> Formulse: orality. Inspired by Milman Parry (50), R.C. Culley argued
that the Psalmic corpus bristled with formulse and formulaic systems. A

formula he defined as "a repeated group of words the length of which
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corresponds to one of the divisions in the poetic structure, such as the
line or the smaller divisions within the line created by some formal
division such as the caesura" 51). A formulaic system, on the other hand,
was ‘"a group of phrases having the same syntactical pattern, the same
metrical structure and at least one major lexical item in common" (52).
S'couting through the Psalms, Culley detected "72 phrases which are formulas

| N Un
or belong to formulaic systems" (as, for example '{])A' o8  in Ps. 31.
3; 88. 3.

The putative orality (i.e. oral origin) of his Psalmic formulae Culley
felt to be indicated by a distinct profile (53): e.g. strategic sound
patterning (for maximum audience-impact (54)); their traditional origin;
their preservation of archaic ideas. And both formulae and formulaic
systems were, he suggested, primarily functional: compositional aids,
metrical slot-fillers (55). Culley's Psalmic samples fail, however, to meet
his own generated criteria (56): they are not, for example, prevalently
archaic in wording or import, nor rich in sound-arrangements which are (a)
absent in written Hebrew verse or (b) obviously designed for oral effect.
Culley accordingly also remains agnostic about their derivation from a
traditional orally-transmitted stockpile (57,

Qohelet contains several expressions which seemingly answer to Culley's
(or Wétson's-) formula-definition. One example, attested in the Calls to
Enjoyment, is the phrasein9 N)yM 5.2/7, found at 2. 26 (and also at 1. 14;
2. 11, 17; 6. 9), which forms the lexemic core of a Culleyan formulaic
system, being variously modified: M) YY) 520 NI q. 14; 2. 1D

M> Y 522 %53 (2:13); 1) 1)y 520 N9y -b)
2. 26; 6. 9%M M1y Na. 637 )YN52) I 4) (4. 16). Another 1s
the recurrent idiomUhWD HNY (57a) which appears twice in Qoh. 9. 9 and 25

times elsewhere in Qohelet (58): on this we presently focus.
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Both are recurrent, a primary feature in Culley's prescription, and both
are metrical combinations. Yet neither seems to mesh with Culley's orality-
profile (59), any more than his selection. We would, therefore, be rash (on
Culley's terms) to describe either as oral-formulaic, as "ready-made (phrases
or invented] taken [or becoming] from traditional diction® (60).

(2) Formulae: depth. If they are non-traditional (or, at least, not
demonstrably traditional) we need not ascribe to them a purely (or
primarily) functional role (61): may they not have a significant semantic
import? Rephrased, that question becomes: do they have "“depth", i.e. certain
evocative possibilities? Previously asked of less equivocally traditional
phraseology (principally, Homeric epithets), the query seems equally
pertinent to our cases also.

Initiating his analysis (62) of selected Homeric epithets, R. Sacks
considers generally the vexed question of whether or not depth can be said
to attach to a traditional phrase. He quotes Parry's disciple, Lord (63):
“All the elements in traditional poetry have depth, and our task is to plumb
their sometimes hidden recesses, for there will meaning be found". The
depth of which Lord speaks, Sacks notes (64), seems to be the formula's
traditional, often intricate (65) meaning: this may be ascertained through
contextual analysis of its occurrences. Sacks then briefly adverts to
examples (66.), but warns against over-zealous attempts to plumb the depth
of Homeric formulae - such as Austin's illegitimate explication of the
"dawn" phrases' original context and impact (67).

Sacks proceeds to examine certain formulae, like ?O(I/C /UOj (commonly
glossed "shining" or the like), an epithet particularly associated with
Hector. He charts its Iliadic occurrences in their full linguistic context,
discovering that it modifies men only, except in the phraseﬁ:(:g//uu )/u’?ot .

found some eight times (at 8. 447-53; 10. 9-5; 13, 434-44; 16. 20-7, 793-
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805; 23. 889-97). This description characterises men and gods at their
least potent. Six times 5&0(46/0:3'18 found with the proper name );40(-(, four
times with the noun l///os Invariably, in these cases, the epithet's subject
is bemired in inglorious circumstances (68). It applies to the Trojan hero,
Hector, 29 times. Again, the context of its usage is consistently
iﬁappropriate to its glossed sense. Hector is far from "shining" on the
occasions when he is so described. Sacks notes: "The most concentrated

‘
instances [of @’(18/005' ] are in passages overtly emphasising his defeats,
’

delusions and ultimate death; [WIE/,OO_C 1 is indeed non-ornamental,
embedded in a contextual pattern characterising the hero who clings, self-
delusively, to the old social order" (69),

(3) Formulae: WAW)) NNS Our preliminary (70) contextual analysis of
Qohelet's ubiquitous idiom, ¢uHwD ang, highlights its largely
negative nuances. Only twice, seemingly, does it link with the preacher's
enjoyment-prescriptions: once in relation to toil (at.5. 17, joy is a proper
return for toil ‘W NN ) and once more generally (joy is the only
good for man ’W7) NN : 8. 15). Otherwise its associations are relatively
dark. Thus, twice, at least, ’Wﬂ N N N modifies Qohelet's pessimistic
assessment of life ( B >>8) in general: at 9. 9, HY>h 1852h under the sun,
and, at 6. 12, highly uncertain (YTY A )., More frequently, it delimits
the writer's .negative observations (introduced by DN ) of more specific
phenomena. At 3. 16;, he sees, wb(ﬂh ._ﬂhﬂ » the displacement, by
wickedness, of justice ¢ WQWAD) and righteousness
( (>71YD); and, at 4. 1, he notes "all the acts of oppression

* ( b >pwym UAUD HNgD «f 4. 3. at o 13,
he observes the momentous neglect of wisdom by a small, besieged city (cf,
10. 5), and, at 9. 11, the predominance 7a) (/D N8  of time and chance.

Most strikingly, a little crop of instances associate the phrase with toil's
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negativity - especially in C'Ads. 2.What profit is there from toil (6’) V)
» Qohelet enquires at 1. 3 and 2. 22 (cf. 2. 11)? He came to hate his toil
CH8Y) WAUN I hy)
(2.18), having to bequeathe its fruits to a successor (2.
18): it generates despair (2. 20).
Given this background, we suggest the idiom evokes (at Qoh. 9. 9) a
double concentration of gloom, the implicit profitlessness of life generally,
and one's toil in particular: in toto, one's Péh. one's potential

portion (70a).

Keywords. Qoh. 8. 7-10 contains some of the Preacher's favourite words,
notably 44y, 55X, AW, 520, )0, DY, W
(71). We may tabulate these in order to determine their

comparative frequency and relative positions (72 o(ﬂe/vf/j Fhe petrial
Schema ﬁww p-21.
9.728 75 55X 2  hrv

b oy MY Dw
c )
d Pk
9. 8 a | )
b
9. 9 a ' N Hoon
b 55 8>n 527
7 ¢
b
- d 55 boh
Toe 2(2) > bn by
Pt IAy

Nok: WAwN NNg occos hure, in §-9C and 2.
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9.10 a 2 SRIN 1716
b 2 N
c —[5,7

The result is suggestive. Centrally incident is [)) h « 3 Juxtaposed
with 56&’ , twice, and ’WD D5, also twice), flanked by four occurrences of
aﬁd cognates (9. 7d; 9. 10a [twicel; 9. 10b). Do these possibly highlight the
text's structure and thematic progression? If so, the twin motifs of work
and life are dominant, perhaps delimiting (or summarising) the units of
thought as follows: (a) God approves the addressee's deeds; (b) enjoy life
(c) your life is empty / toilsome / gloomy [ YAW) ANNL @ Act
positively. 6> 4, NV (angd cognates) would, in other words, be
functioning as keywords, encoding the text's principal emphases (73). A
translation, with the putative keywords italicized, will show up these:

9. 7 Go, eat your bread with pleasure,
And drink your wine with a good heart,
For already God has approved your work.
3. 8 At all times 1let your clothes be white,
And oil upon your head - let it not be lacking.
9. 9 See life with a woman you love
(All the days of your absurd life)
Which béd gives to you under the sun -
(All the days of your absurd life),
For this is your portion in life and in your toil
wherein you toil under the sun.
9.10 Everything which your hand finds
to work at - with your vigour, work at

for there is no work nor profit
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nor knowledge nor wisdom in Sheol

which is where you are going.

3. Merismus 9. 10:

5)(\%2/.: NADNY YT })zum N YA /)L\’ >>

Is this sequence meristic, that is, an “abbreviated expression of a
totality" (74)? Apart from Watson's definition, just cited, Honeyman (75)
offers the following: "Merismus consists in detailing the individual
members, or some of them - usually the first and the last, or the most
prominent - of a series, thereby indicating either the genus of which those
members are species or the abstract quality which characterises the genus
and which the species have in common". Thus the significance of the
individual units is subordinated to the whole idea for which they stand, so

that their collective effect is what matters. See, for example, Is. 1. 6:

NI TY) 5904
bns 12 Z’N

This implies the disease's all-pervasiveness.

Now if the Qoh. 9. 10 sequence is meristic, can we define it more
precisely? Are we not, perhaps, presented with a selective list? Watson
distinguishes three sub-types of such a list: (a) a list with an explicit
total at its- Ahead; (b) a list with an explicit total at its end (c) a list
with an implicit total. Clearly, our list (if list it be) does not fall into
category (a) or (b): if it is meristic, it may be an example of sub-type (c).
As specimens of this, Watson offers Gen. 12. 6; Ps. 81. 3 and (the closest
parallel to ours) Hos. 4. 1:

AN PX D
TbH )’°N)
(a2 52058 /YRy ) AV
nyT
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Drawing out the comparison between this latter verse and Qoh. 9. 10, we
observe that Hosea's is a non-exhaustive list of ethico-religious qualities,
the first two of which are subsumed in the third. It is this third element
which captures the state of mind sought by the prophet. Qohelet’s is a
non-exhaustive list of mental states which, the present writer suggests, is
summed up in the term: n/)_’}n. This would seem to be the “gather
word", representing the latent quality shared by members of the genus,
intellectual activity,

Finally, is there any significance in our list's triadic nature? Does
this perhaps lend a proverbial edge to the imperative, )y 7[7)3 in Qoh. 9.
10?7 It seems less likely that the triad simply acts as a line-f1illing

expletive, as in Jb. 41, 18b (75a).

4. Sound-patterning.

Qoh. 9. 7-10 exemplifies Qohelet's preference for elaborate sound-
patterning: another structural (?) (76) indicator of his poeticism in this
key "Call to Enjoyment".

(1> Alliteration i.e. consonant repetition) In Qoh. 9, 7-10: there is an 5
cluster (9. 7a), alliterative initial D', alliterative initial (/s Q. 9,
alliterative §} 5 (g, 9b,c). With the 5 cluster in 9. 7, it is instructive
to compare tl'1e /8/ alliteration which adorns the advice of Siduri to
Gilgamesh, in the Akkadian (cited by Watson, 1986, p. 226):

j’iéa./am b s tl mals : "Drink beer: it's the country
custom? |

We also find some echo-alliteration in 9. 7-10: the alliteration spills
over from one colon into the next: 2D S) )7)” (8. 7¢.8); >D{753D
(9. 9b,c). 9. 9p,¢, indeed, contains an extensive piece of repetitive

alliteration,.
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In terms of function, alliteration is cohesive. It binds together the
elements of a poetic unit (this, according to Watson, is especially true of
word-initial alliteratiorj, often occurring within a single line (77). The
linking effect of alliteration is apparent in verse segments (as opposed to
séparate cola). Thus in 9. 7-9, D occurs fourteen times, 5 thirteen
times (78). Other functions of alliteration (79) include the mnemonic
function (it aids the oral poet's recall), the energic function (“to focus
the reader's attention, vividly and suddenly on the physical details of an
object, a person or an event"), and the vocative function. This last is
pertinent in 9. 7-10: it lends the reader a sense of "energetic imperative

or request" (80).

(2) Assonance (i.e. vowel repetition). In our putative verse-fragment, we
find what we may term sequential assonance, or sequences of vowel sounds:
an opening vowel-series, /e,e,0/ (9. 7), and closing series, /o,e,e,a/ (9. 7)
and line-final /e,a/ (8. 7a,b,c; 9. 8,b; 9. 9a,b; 9. 10).

Functionally, as with alliteration, assonance has a cohesive role: it
helps to cement together a poem's component parts, at the level of single
words (as in word-pairs), phrases or longer verse passages. Thus, for
example, the repeated line-final /e,a/ in 9. 7-10 bind the cola closer. A
secondary function often apparent is emphasis, where the sound underscores

the meaning (81).

(3) McCreesh's analysis: McCreesh's study of sound in Proverbs furnishes
us with more elegant tools for sound analysis. An example pertinent to
Qoh. 9. 7-10 is correlation: a phonic pattern definable as the "indirect
support of argument by related echoes" (82), or as follows: "the sounds of

the word(s) ... which are key to the meaning are echoed throughout the verse
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S0 as to subtly reinfor. ce the sense" (83). By correlative sound-
patterning, the sense is reproduced, underscored by phonic reiteration. (An
English example is in G.M. Hopkins poem 'Margaret":
Margaret, are you grieving
rg r r grieving
over Goldengrove unleaving
rg gr eaving
Here, the theme of grief is reiterated as semantic progress is made as the
argument develops.)
An example culled from Proverbs by McCreesh exemplifies this pattern in

Hebrew poetry: 11. 26.
22¢A wx95 1D hsh Map> a5 YIs

The proverb's opening sounds recur at the start and end of the second
colon. The keyword 7.2 (= grain) has its consonants reappear in the second
colon’s MDY and I2wA: this underscores the notion of the grain-seller's
blessedness. Further, the sound-sequence /A S22 /nthe opening phrase of
the proverb recurs at the end. Thus the two opposed
personalities, the grain hoarder and seller, are phonically linked. And the
double sounding, in slightly different Sequences, in the final colon of the
consonants /) 2.¥ (*7:1, w“)/:tw,‘?stresses the blessing's bestowal on the
seller.

McCreesh's other examples of sound-correlation from Prov. 10-29 are
perhaps matched in Qoh. 9. 7-10:

(@) Here we note the reiteration of /e/ in 9. 7a's first and 9. 7b's first
and last words. This emphasises the urgency of the pursuit, the intimacy
of the chase and its object. The "repetition furnishes a common background

against which the transition from action to tonsequence...can be highlighted"
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(84). Again in 9. 7, the semantic correlation between the objects of the
secondary imperatives, 5).\’ and 1)) v, is reproduced phonically by the
repeated sequence /e,a/.

(b> Further, in 9. 9, the preponderance of 515 in 8. Sa is sustained by
the /5/ in 8. 9b: does this stress the link between the imperatives,
t'heir objects, and the addressee’s requisite attitude®? 9. 9a and 9. 9b also
share the vowel sequence /e,e,o/, which underscores the relevant activities®
correlation. And the alliterative endings of 9. 9a and b stresses a basic
idea: the total vanity or absurdity of life. It also marks off the phrase
88 a grammatical unit in each 6f 9a and b: in McCreesh's terminology, the
repetitive alliteration provides sound-tagging. Sound-tagging occurs where
phonic sequences mark off syntactic or grammatical units, thus indicating
the building blocks of the poet's thought,

(¢> The repetition of word-roots in 9. 7 and 1_0 creates an echo which
links our passage's beginning and end. The repeated roots represented by
an imperative and a participle are strategically wedged into a sound-
pattern which phonically stresses the link between the start and finish of
the salient enterprise: the pleasure-search,

(d> Finally a longer-distance phonic correlation between the constituent
cola of 9. 7jIO is achieved by the reiteration of the /e,a/ sequence, in
line-final position, concluding 8. 7a,b,c; 9. 8b and 9. Sa,b. Does this phonic
linkage underline the conceptual link between the ideas in the strophe:

objects of pleasure; work/action; a lack of such; vanity or absurdity?

Conclusion. The writer has made out a provisional case for the Call's
poetic tendencies, which might be strengthened by the preciser and more
extensive application of Watson's criteria, More attention might also be

paid to certain matters outside Watson's immediate remit: e.g. the emotional




37
impact of (a) (inter alia) the text's sound-patterning (e.g. vowel, consonant
sequences) (85); and of (b) Qohelet's vocabulary: lexical repetitions (stock

words, standard word-pairs, particles) and paronomasia (86).

NOTES

(1 J.A. Loader, 1986.

(2> The present writer makes no assumption about the rest of Qohelet.
Certainly, there are many verse-segments embedded in BH prose. Specimens
analysed in J.C. de Moor and W.G.E. Watson, 1992, are Exod. 3. 2-6, 1 Sam. 2-
3 and 2 Sam. 7. 13-14; also Exod. 34. 21. C. Westermann, on Genesis, cites
(e.g.) 2. 23 (two lines, respectively, three cola: two stresses, and two cola:
three stresses [1984,p. 2311 and 21. 7 ("It is a poetic cry of joy in the
readily recognizable rhythm of two double-threes" (1985, p.3341).

(3> The "broad" / “structural" distinction is adopted from Watson, 1986,
pp-46-7. Strictly speaking, sound-patterning is a non-structural feature -
according to Watson's scheme, at least (1986, p.47, where he classes sound-
devices as comprising a separate set of indicators). But, since word-sound
1s textured into the verse-structure of Qoh. 9. 7-10 (see p.l%ﬁ))i.t is
convenient to regard any emergent pattern as a structural signal of those
verses' poeti‘c- character.

(3a) Initial considerations in poetic analysis include text-critical ones.
At which level of the text should we operate? At the emended or unemended
level? We choose the latter, although aware of our verses' textual
conundra - see Appx. 1, which offers two examples of how text criticism may
nuance our exegesis of Qohelet's Calls.

(4) E.g. in his analysis of Ps. 117 (cf. Watson, 1986, pp.105-6) where the

average line-length (14 letters) induces him to dismiss the final, six-
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letter line as a liturgical insert. His account of Qoh. 9. 7-9 is to be
found in de Moor and Watson, 1992, pp-185 ff.

()  See AMET, pp.89b-90a. Loretz conjectures that in 9. 9.1,NwN may have
replaced an original AR “prostitute"), the original summons to carouse
wlith a whore thus being sanitised in line with other sapiential warnings
against prostitutes and alien women.

(6) So Watson, 1986, p.106. Thus Loretz typically treats the entirety of
2. 24b-26a as an extended prose-gloss, “a pibus comment" on 2. 24s, in
which God is depicted as the giver of the situation under review. 2. 25 is,
further, a gloss (a gloss within a gloss) which ruptures the link between 2.
24b and 2. 26a. 2. 26a resumes the main argument from 2. 24a. This seems
over-severe editing to be taken altogether seriously.

(7)  Gordis (1968, p.302) compares the shift within v.9 from verse to prose
to that within an ancient Egyptian "Hymn of the Victories of Thumosis VII"
(c. 1470 BCE).

@) In his "metrical afterword", Kugel summarises some key episodes in the
history of accentual theory (vis-a-vis Hebrew metre): cf. 1981, pp.292ff. for
a resumé of the analyses of Ley, Budde, Sievens and Bickell.

(9>  Thus Watson, 1986, p.97.

(10> Each couplet-line may contain three stresses (Jb. 29. 8), or just two
Is. 21. 5), or four (Ps. 46. 6: cf. Qoh. 9. 7-9, & la Gordis). Non-
identical lines (three and four stresses: Jb. 17. 12; three + two: Lam. 2. 21
(the 1)) |? or lament metrel; two + three: Deut. 32. 10b) are also found.
See Watson, 1986, pp.97-8.

(11> So Watson, 1986, p.99, who also (pp.100-1) maps out a useful procedure
for determining accent-distribution, with an illustrative analysis of Mic, 3.
12b.

(12) So Watson, 1986, p.100.
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(13) The writer's summary of metrical function is based on Watson, 1886,
pp.-111-13. An example of non-accentual approaches to Hebrew metre is
syllable-counting, where "the number of syllables are closed or open. It is,
in effect, a mechanical reckoning of the number of vowels per colon."
(Watson, 1986, p.104.) Popularised by F.M. Cross and D.N. Freedman (e.g.. in
fheir 1960 article, "Archaic Forms in Early Hebrew Poetry" [ZAW 721), the
technique relies heavily on textual reconstruction: “prosaic" elements (e.g.
the "nota accusativi") are edited out of the focal text - minimally, by
Freedman, more boldly by his disciple, D.K. Stuart (Studies in Early Hebrew
Meter. Missoula: Montana, 1976, p.9), who finds in it a basic tool for
defining a poem's metre and colometry. Cross and Freedman, in their above-
cited article (p.167), more modestly, claim that it "affords a clue to the
rhythmic structure of Hebrew poetry more precise than the accentual
system". Syllable counting may indeed help to confirm lineation (e.g. Lam.
4. 15: cf. Watson, 1986, p.105), and verse-structure 4(so T. Longman, 1982,
Pp.230-54), with reference e.g. to Jer. 12. 2-4, but is of doubtful value as
a tool for metrical analysis largely because it ignores stress (Watson,
1986, p.105), it assumes an emended text (an inherent weakness: Longman,
1982, p.248; cf. Kugel, 1981, p.297); and the emendation-criteria are
subjectively defined and applied (Longman, 1982, p-248).
(14) For t'eArminology, see Watson, 1986, p.128.
(15) Cf. Yoder, 1971, p.472,
16 1984,//57‘7-.90-1% virtually unique equivalent is DﬂW/bnﬁi, at Provs. 9. 5
(Story, 1945, pp.328-9).
(17) E.g., at Is. 21-5 (in asyndetic parataxis) and Jer. 22.15 (and passim,
in syndetic parataxis).
(18) See, e.g., Ps. 50. 13, and (for the pairing's reversal), Am. 9. 14. The

parallelism is duplicated in Sg. 5. 1, and triplicated in Ezk. 39. 17-19.
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Elsewhere the pairing occurs in noun-verb parallelism (Is. 62. 8) and noun-
noun parallelism (Ezr. 3. 7; cf. Dn. 1. 10).
(18> Avishur, 1984, pp.298ff. “"Logical sequence" is Avishur's sixth test for
establishing the primary component of a pair.
20) for brief discussion of this word pair's conceptual
etress, in relation to 4 woéfragment (Jer. 22. 15), ARE /%(:&)“7, /7574, 3_9 LO_(-
(21> Ginsberg's work dates from the 1930s, when he began extensive
comparison of Hebrew and Ugaritic word-pairs. A seminal article was in
Orientalia 5 (1936), where (p.172> he defined the phénomenon for word-
pairing as "...certain fixed pairs of synonyms that recur repeatedly, and as
a rule in the same order, in these texts [Ugariticl...are shown by their
presence in Hebrew poetry as well to have belonged to the regular stock-in-
trade of Canaanite poets." For the arguable illegitimacy of this
contentious, italicized phrase, (our italics) see below, pp- 2¢-4",
(22) Cf. Eretz Israel 9 (1969), pp.64-5.
(23) In syndetic parataxis, at Gen. 14. 18; cf. Ju).19. 19; 1 Sam.
16. 20, etc.
(24) Four times in poetic parallelism, in wisdom literature only: Provs. 4.
17, 9. 5; Qoh. 9. 7, 10-19. In prose there are other examples, e.g., Deut.29.
5.
(25) Avishur, 1984, p.379; cf. Greenfield, art cit., pp.63-4.
26> In Ps. 104, 15, the item order is wine-oil-bread.
27) Le. "one of a group of terms whose meanings are included in the
meaning of a more general term" (Chambers English Dictionary, Cambridge:
Chambers, 1988). For a treatment of types of parallel word-pairs, see
Watson, 1986, pp.130ff.
(28) See Watson, 1986, p.132.

(28> 1971, p.471, after M. Held, "More Parallel Word-Pairs in the Bible and
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in the Ugaritic Documents", Leshonenu, 18/18, 1952/54, pp.144-160.
(30> So in Ps. 54, "traditional", word-pairs account for 75% of the psalm's
parallelism: they are "traditional", because 9 of the 12 parallel members
recur elsewhere. Likewise in Nah. 1, 18 out of 25 (72%) word-pairs are
“traditional",
(51) "A high percentage of word-pairs in a particular passage is a strong
indication that the text originated orally, although it does not
automatically follow tha;t poems with such high ratios were necessarily
orally composed.” (Watson, 1986, p.137).
(32) Parry defines a formula as "a group of words which is regularly
employed under the same metrical conditions to express a given idea":
"Studies in the Epic Technique of Oral Verse Making: I Homer and the
Homeric Style", HSCP 41 (1930), p.80.
(33) See n. (21) above for the origins of this phrase.
(34) See his Formuls, Character and Context: Studies in Homeric, Old English
and Old Testament Foetry, 1969, pp.138-172, cited by
Watters, 1976, pp.29ff.
(35> Cf. Culley, 1967, p.10.
(36) Whallon, op.cit., p.138.
(37) Watters' summary of Whallon's definition, p.29.
38) Gevir£z. 1962, pp.10-11.
(39) Watters, 1976, pp.48-59. He notes (p.53) how difficult the memorizing
of Lamentations' acrostic poetry would be, in terms both of its content and
of the alphabetical arrangement of lines' first words. But for references
to the debate about acrostics' value as an aide memoire, cf. Watters, p.53
n.31.
(40) Watters subdivides the pairings into three groups: 1. those which

recur in one section (out of three) of Isailah; 2. those which recur in more
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than one section; 3. pairs which occur once only in the book (1278 out of a
total of 3168 word-pairs). See the numerical summary he offers on p.154,
and his Appx.l, pp.155ff.
(41> Whallon, 1969, p.139, thinks that the repetitions may be the work of
the "Isaianiae", who standardized the diction of the book: cf. the Homeridae
who demonstrably did this for Homer. Watters suggests that there is no
independent proof of such a circle's (i.e. a transmissional school's)
existence.
(42) The poet's facility in associating words may (Watters suggests, p.86)
have been nurtured by prose of the Torahwhich also favours word-pairs.
(43) Watters cites as examples Hector "of shining helm" and Apollo "who
strikes from afar" as “poetic creations of the highest order, not made on
the spur of the moment, but directly related to the characterization."
(44) Kugel, 1981, p.33.
(45) Cf. the seminal articles by E.Z. Melamed, "Hendiadys in the Bible",
Tarbiz 16 (1945), and his later "Break-up of Stereotypical Phrases", in Ch.
Rabin, Studies in the Bible, Jerusalem, 1961, pp.-115-153; both cited by
Kugel, 1981, p.28 n.70.
(46) Pace Whallon and Yoder; and Watson, 1986, pp.136ff,
(47) But cf. Watson, 1986, p.139.
48) A comvm.ent on this important statement may be appended: the notion of
a “"what's more" relationship between the A and B cola may be interestingly
compared with D.J.A. Clines' idea of a “parallelism of greater precision",
where colon B is (from time to time) more specific than, or disambiguating
of, A. See Clines, 1986, passim.
(43) M.A.K. Halliday and R. Hasan, Cohesion in English, London, 1976, p.284:
quoted by Watson, 1986, p.140.

(50> Culley applied Milman Parry's groundbreaking criticism of Homer to the
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Hebrew Bible. Briefly Parry had noted the formulaic nature of Homer's
diction (.e. his use of repeated stock expressions - a word, phrase or line
in length). Homer, he argued, had drawn these from an inherited stockpile
of oral formulae. The recurrent epithets he felt to be especially
significant, as encapsulating the character and purpose of such received
diction. For example, the Achillean designation /Toigdj' Nl"Vf(more than forty
lines in the Iliad) both helps to describe the mighty man of valour and -
Just as crucially - acts as a "metrical filler", being of a "standardized
metrical length" (Watters, 1976, p.7.>: it is thus a compositional aid, which
existed primarily to facilitate Homer's oral versifying. Watters compares
the stock plous forms used by the Christian clergyman responsible for
extempore prayer. Parry's formula-criticism is embodied in HSCP 41 (1930)
(see n.322 above), and HSCP 43 (1932), 1-50): and see now The Making of
Homeric Verse: The Collected papers of Milman Parry, ed. Adam Parry, Oxford:
Clarendon Press, 1971. Parry's subsequent field work in Yugoslavia
(undertaken to determine current oral poets' procedure, in relation to his
theoretical specifications), and that of his disciple, Lord, helped to "earth"
his formulae-theory, and set the scene for later analyses (field and
textual) of oral verse-making which served Culley as a backcloth for his
observations.
G Culle);; 1967, p.10. Cf. Watson's definition (1986, p.74): "The formula
is a ready-made phrase taken from traditional diction (or invented by the
poet and eventually becoming part of traditional diction) which fits the
metrical slots characteristic of a particular verse-form."
(62) Culley, 1967, p.12.
(53> Culley, 1967, pp.15ff.

(54) E.g., strings of labials are said to be common in formulaic verse:

Culley, 1967, p.15.
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(65) Formulaic systems point up the formula's functional nature: the poet
in command of the "system" and its keywords can deploy it/them multi-
contextually: cf. Watters, 1976, p.10.
G6> Cf. Watters, 1976, pp.15f.
(67> Culley, 1967, p.I'l4: he tenuously concludes that highly formulaic
péalms (i.e where 40% + of the wording is formulaic) may be of ‘oral-
formulaic composition", or from a period when it was in vogue.
(57a) For the old notion that¥hw) HNN is a Graecism, see p.75~53 below.
(58> Murphy, 1992, p.xxx. It also surfaces in ancient Semitic inscriptions
(Murphy, 1992, p.6, on 1.3: an indication of the phrase's firm anchorage in
Semitic culture).
(59> E.g. they exhibit no striking sound-patterns.
(60) Cf. n.51.
(61) It is worth asking whether or not...s_‘!n acts as a formulaic-style
refrain, "a block of verse which recurs more than once within a poem".
(Watson, 1986, p.295) and (functionally) "segments a poem into smaller
units" (Watson, 1986, p.297) and (in an oral context) "enable(s) the people
listening...to join in" (Watson, 1986, p.297). But cf. (70a ).
(62> R, Sacks, 1987.
(63) "Homer as Oral Poet" Hf( P 72 (1968), 46.
64) Sacks; '1987, p.4.
(65) Cf. Muellner, The Meaning of Homeric Euchomai Through its Formulas -
Innsbruck, 1976, p.15: "Any single word [may havel] maintained or acquired in
time a sense which is more rigid, resonant and intricate than might be for
a poet who lacks such a medium.”
66) E.g. 5@70’705', often glossed imperishable. G. Nagy has argued (The
Best of the Achaeans: Concepts of the Hero in the Archaic Greek Foetry,

Baltimore, 1978, p.189) that contextual analysis of this epithet reveals
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its divine connotation, its intimacy with the sacred and imperishable
Olympian order. Nagy is led on to other evidence of such an order, into
which the hero is incorporated after death through various media: epic,
cultic observance, etc.

(67> N. Austin, Archery and the Dark of the Moon: Poetic Problems in

Homer’s Odyssey, Berkeley and Los Angeles, 1975, pp.79-80, cited by Sacks,

1987, p.72.

(68> Three "shining sons" lose their lives by the end of the passages in

which they are so described: Hippothous (17. 288-292), Asteropaeus, grandson

of Axius (21. 152-160; 179-182); Lycaon (21. 92-97, 114-119). And a fourth

son comes off badly in an arms deal (Glaucus: 6. 144-151; 232-236). Ajax

is WIZT/JO{when his Locrians collapse in dung in a footrace (23. 772-784)

etc,

(69) Sacks, 1987, p.142. There are two concentrated blocks of examples:

Hector is ?"('/{"/Nj' three times in fifteen lines: in 4. 388, 390, 402,

embroiled in an unpropitious venture - a battle with Poseidon; and in Bks.

15-18 we meet over a dozen occurrences of the epithet attached to Hector,

again in contexts strongly implying his impending doom - not least, in

reference to his fight with Patrochlus: 15. 65, 231; 16. 577, 588, 649, 727,

769, 859; 17. 316, 483, 754; 18, 155, 175,

(70) lL.e., based on a cursory survey of around 20 examples.

(70a> Is  etc. 5_"2,7 a similarly "depth-charged" formula? See Appx. 2 for

brief discussion.

(71> In verbal or cognate forms, these terms occur as follows: S’SY: 8
NN 46

times; 5 15; NAY: 17; 5_]D: 38;2)U: 51;W Y 62}[ Murphy 1992,/;;<xix).

(72) Watson (1986, pp.288ff) recommends tabulation as a comprehensive

method of keyword-identification.

(73> Cf. Watson, 1986, p.291. A question arises as to the role of the
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other repeated words:2,>>and 5). Are they structural markers with ’D
visually defining the thought-units (1), (3) and (4), the repetitions of 55
serving to bind together (3) and (4) (9.3b and d), and 2 providing a frame
for the whole? The forms of 767 also mark off the unit as discrete. A
slfilled exponent of keyword anofl‘ysis (along Watsonian lines) is Magne (1958),
i~ AiS class-ic study of keywords of Ps. 51 (also of Pss. 91, 123, 126, 129,
137, and the Pater Noster). He aims (1) to work out all the repetitions,
then (2) to identify their role in the sample psalm, and finally (3) to
correlate the progression of the writer's thought (rhythme de pensée) with
the repetitions, the latter being taken to show how the former proceeds.

From his tabulation of Ps. 51's keywords, Magne concludes that they
form the thematic and structural basis of an elegant penitential poem
echoing 2 Sam. with a strophic arrangement in at least the first half (vv.3-
6 comprise the strophe, vv.7-11 the antistrophe).

The thematic highlighting which key words offer is also apparent in
Auffret's involved analysis of Pss. 111 and 112 (1980). The half dozen or
so keywords in each psalm represent their main ideas. Thus, for example, in

My
Ps. 111: 5) <vv.1,2,7,1o>;_,(vv.2.4,6,7,8,1o>;n)7.:(vv.5,9);bﬁ)»ﬁ(vv.s,gn}éx
(vv.7,8) virtually encode the psalmist's argument. It treats of the works of
the Lord, est_a_blished in truth, and forever, among which the covenant
deserves a particular mention. These works are destined for all who accept
the covenant.
(74> Watson, 1986, p.321.
(75) 1952, pp.13-14.
(75a) Watson, 1986, p.174,
(76) See above,/ﬂ]/‘x.z )
(77> Cf. Qoh. 8, 15.

(78) Watson's example (1986, p.227) is J1 2. 15-16a, where P appears
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eight times in as many cola.

(78> These are identified by J.T.S. Wheelock "Alliterative Functions in the
Divina Commedia", Lingue e Stile 13 ,1978, pp.373-404: cited by Watson, 1986,
p.22s.

B0)  As in the Joel passage cited by Watson.

(81) As with onomatopoeia, e.g. N7 5)/7 ("a voice crying out®,
"a loud shout"), in Is. 40.3, Other “Call" e.gs. of alliteration: in 2.24-6, we
find alliterative Ds, the juxtaposition of end and initial 25 , an 9
cluster snd an J cluster. In 3.12-13; e find, again, the Juxtaposition of
initial and final 2%, (three times) and alliterative DS . In 8.15: there
are alliterative /4 » and another 5 cluster.

Examples of simple assonance: /a/ and /o/ (2.24), /i/ and /u/ 2.25), /a/
(2.26a), /u/ (2.26¢), /o/ (2.26b).

Examples of sequential assonance: /a,a,a/ (2.24 twice); an opening vowel
series, /e,e,0/, a closing series /o,e,e,a/ (9.7); and line-final /e,a/ (9.7a,b,c,
9.8b, 9.9a,b, 9.10),

82) T. McCreesh, 1991, p.64.

(83) McCreesh, 1991, p.124.

(84) McCreesh, 1991, p.75. A simple English example might be: Spare the
rod and spoil the child: sp d sp d.

(85) See, f;or an example in Greek poetry-criticism of this topic, W.B.
Stanford, Greek Tragedy and the Emotions: An Introductory Study, London:
Routledge and Kegan Paul, 1983, pp.63-75; he earlier (chapter 1) stresses
the centrality of emotional elements in Greek tragedy; chapter 7 explores
the emotive power of tragic vocabulary.

86) Projects like Ceresko's, 1982, a suggestive study of Qohelet's use of

antanaclasis (his adroit exploitation of the nuances ofX_YA , @ vital word
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in 9. 10) offer (though not intentionally) a good starting-point for the

guaging of such word-plays' emotional freight.




48

CHAPTER IT
A Comparative Literary Study: Qoh, 9, 7-10,

Introduction.

Qéhelet, an "intensely Jewish" (1) text, is highly dependent on the Hebrew
Bible (2): his topoi are those of Semitic wisdom (3). Yet we must also
acknowledge Qohelet's substantive overlaps with ancient Near Eastern
literature: Mesopotamian, Ugaritic, Greek and Egyptian. Without necessarily
claiming precise links between Qohelet and specific ancient Near Eastern
opera, we can arguably elucidate his text by examining it in their light
(4).  With reference to the pleasure-Calls, especially 9. 7-10, we might
thereby better define that passage's purpose, genre, and setting in life: as
analogies, the comparative materials can - potentially, at least - aid our
definitional task. We now anchor this suggestion to Qoh. 9. 7-10, making

selective comparisons only (5),

1.. Gilgamesh

Context. Gilgamesh's journey to Utnapishtim, the Faraway (who dwells in
Dilmun, in the heavenly garden of the sun), is punctuated by a series of
brief encoun-ters (6). One of these is with Siduri, the sabitu, "the woman
of the vine, the maker of wine", who offers the following advice: (7)
"Gilgamesh, where are you hurrying to? You will never find that life for
which you are looking. When the gods created man, they allotted to him
death, but life they retained in their own keeping. As for you, Gilgamesh,
fill your belly with good things: day and night, night and day dance and be
merry, feast and rejoice. Let your clothes be fresh, bathe yourself in

water, cherish the little child that holds your hand and make your wife
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happy in your embrace; for this too is the lot of man" (8). Her
interrogation ends with the resonant formula (9): "Why do you come here
wandering over the pastures in search of the wind?"

Analysis. The marked similarity between this and Qohelet's behest at 9.
7-;9, in terms both of the substance and sequence of ideas, has not escaped
modern commentators (10). This may not, indeed, be proof of Qohelet's
direct dependence upon the Babylonian passage (11), but the latter may tell
us something about the ethos of Qohelet's prescription. Siduri's apparently
hedonistic summons assumes the pragmatic character of dietary and sanitary
advice, issuing from the woman's domain (12), and expressive, perhaps, of
Mesopotamian social norms (13), when examined in relation to Enkidu. For
her words have found prior expression in him, the Mowgli-like figure whom
Shamhat, the prostitute, has domesticated (14). She, "a crucial agency for
the conversion of nature into culture" (15), teaches Enkidu the basis of
civilized life: eating, drinking and dressing. He learns to consume
processed food (bread and wine or beer (16)) instead of grass and milk, and
to upgrade his appearance: he anoints himself with oil, and, donned in male
clothes, resembles a bridegroom. May Qohelet, we ask, be recommending his
pleasure-package as a pragmatic antidote to "wandering in search of the
wind" (17> - >that is, as an accoutrement of civilized life in a chaotic,

futile, absurd (18) world, an emblem of his addressees' domestication?

Passing now specifically to Qoh. 9. 7, we examine this verse in relation
to resonant passages both in the Ras Shamra tablets and Greek lyric verse.
Unlikely to have exercised direct influence they may point us to a Sitz im
Leben for it. We further argue that 9. 7 is perhaps better understood in

the light of Hebrew wisdom.
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¢. Ugarit. Six tablets (19), dating from the second millenium BCE (20),
compress the Baal-mythography into three coherent episodes: Baal's battle
with Prince Yam (21); the building of Baal's palace, consequent on his
defeat of Yam (22); and Baal's final triumph over Mot (23). Relating this
material to Qohelet's pleasure-calls, we note especially CTA 4.iv.11.35-7:

Behold, El surely perceived her, he opened wide the passage of his
throat and laughed, he placed his feet on his footstool and snapped his
fingers, he lifted up his voice and cried: "How (is it that) dame Athirat of
the sea has arrived, how (is it that) the creature of the sea has arrived,
how (is it that) the creature of the gods has come? Are you very hungry,
having journeyed afar? Or are you very thirsty, having travelled all night?
Eat and drink, eat food from the tables, drink wine from the flagons, the
blood of trees from cups of gold. Or does affection for El the king move

you, love of the bull rouse you?" (24)

Context. Athirat, El's consort, has arrived by ass at her husband's distant
abode (the goddess Anat following Sehind on foot), in order to persuade him
to build a palace for the homeless Baal, who has recently gained his throne
from Yam. His invitation to eat and drink - a Joyous response to Athirat's
arrival - abbears, partially, to assume that she has visited for love of
himself: it may be an implicit overture to sexual intercourse (25).
Analysis. El's summons is thematically similar to Qohelet's Call in 9. 7,
but contextually dissimilar: Qohelet's Calls are all (broadly) issued in
reply to humanity's general situation (26), while El's imperative is context-
specific, determined by his consort's visit.

A lexical overlap with Qoh. 9. 7 is the occurrence of the word-pair lhm
and yn, "bread and wine", found elsewhere in the Ugaritic texts 7). Is

Qohelet's usage a possible indication of Ugaritic influence, as Dahood would
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have us believe (28)? We discuss this pairing at greater length elsewhere
(29, but may note in passing Craigie's commonsensical view of the matter:
that the commonalty of human experience will have contributed to the cross-
cultural sharing of parallel word-pairs by Qohelet and Ugarit (30). The .
present writer, accordingly, refrains from deducing Qohelet's direct
indebtedness to Ugarit, noting, however, that CTA 4.iv.11.27ff. may elucidate
the notional Sitz im Leben of Qoh. 9. 7-10: tavern or brothel-attendance,

the Call being, in fact, a cheery challenge to carouse with a prostitute (31)!

3. Greek Lyric: Theognis.
Introduction: The interpretation-history of Qohelet is rich in efforts to
connect his thought with specific strands of Greek literature (32) or
philosophy (33). While we need not wholly deny his affinity with such
material (34), we can be fairly confident that Qohelet's precise derivation
of ldeas from a Greek background (e.g. gnomic poetry' of the Stoic-Cynic
diatribe) is less likely (35) than his general indebtedness to a Hellenistic
Zeitgeist (36). This is perhaps reflected in the language and logical
structure of his discourse (so Lohfink) (37), or in that discourse's
substance (e.g. in the treatment of the God-humanity relationship) (38).
But maybe the debt rather lay in Qohelet's broad appropriation of "the
common stock" (39) of Greek philosophy (that is, its styles and motifs:
Sophistic, Cynic, Stoic and Sceptic) (40) and other literature (e.g. Menander,
Euripides, Pindar) (41). Of this, the correspondences between Qoh. 9. 7 and
the Theognidean corpus may be an example.

Theognis, probably composing in the second half of the seventh century
(42), sounds the carpe diem note in terms which strongly evoke Qohelet. We
note especially 11.567-70 and 877-84, offering the lines in the Loeb text,

with their accompanying translation (43), with brief critical comment.
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Context: These lines fall within the collection of verses addressed to
Cyrnus, which at least one modern critic (West) has identified as the
authentic core of the Theognidean corpus (44). The Cyrnus-verses develop
Symposial themes - the pleasure of wine, of male companionship, of youth's
short season. Like other archaic poets composing in elegiac couplets,
Theognis has adapted the language of Homeric epic to a new world of
thought and feeling - the celebration of youthful, masculine beauty and
popularity (45). Theognis' intention, however, was more than this, as we can
deduce from the Suda's reference to his work:
“Theognis...wrote...addressed to Cyrnus...a collection of maxims in elegiac
verse, and other ethical prescriptions" (46). Many of his couplets are
indeed neatly turned prescriptions of traditional Greek morality: typically,
respect for parents (131-32, 821-22), or strangers (143-44). Hence
Theognis later became famed as a moralist, a sound gdviser on human
conduct (47), Theognis prescribed his ethos, his traditional code of
behaviour, against a background of socio-political turbulence in late
seventh-century Megara (48), where our poet may have suffered under the
tyranny of Theagenes. He protests against the undermining of the old
social order: against mixed marriage (of high and low born: 183-92),
plutocrats (699-704, 713-18), bad leaders (41-52), the commons B847-50),
land-confiscations (1197-1201), the latter reference suggesting that
Theognis was a casualty of factional strife: "And my heart was struck dark
with anger, to think that other men possess my fertile acres now; it is not
for me that the mules pull at the curved yoke..." Possibly he went into
exile (783-88); and, as a worsted aristocrat, would have been reduced to
poverty, against which he inveighs (173-76). His "Calls" have, therefore, a
grim edge of irony to them, highlighted by their contrast with Theognis'

dark plea for vengeance on his despoilers (341-49).
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Text: 567-70:

567-570
"HBn repmouevos maifw: Snpov yap évepfev
75 OAécas VU keloopar gore \bos
dpboyyos, Nelyrw & épator ¢pdos HeNios,
éurrs 8 éofos lwv dyrouar o0dey &x1.

I play rejoicing in Youth, for long's the time I shall lie underground
without life like a dumb stone and leave the pleasant light of the Sun; and

for all I be & good man, shall see nothing more.

Critical remarks. Van Groningen remarks (49):
/

1) 77 ’J“‘):“sens trés generale, 'je m'amuse, je prends mon plaisir ol jfe le
trouve. ' |
(2)/]!'@0 §"le poet compare le mort & la pierre inerte et insensible..."
Elsewhere, )I&OS‘ 1s an image for stupidity or paralysed consternation: Plat.
Gorg. 494 A: Aristoph. Clouds. 1202,
(3)&(007)473:‘m death he will not enjoy his current vocal activities: singing,
recitation, ¢onversation. _

, Y . j
(4) "..shall see nothing more" (é‘é"/*’(’ o:/&d) wm/é/elnenﬁ Me’
previous metaphor; and is there an allusion to the folI.< etymology of Hades
! 7'&”/)? Probably not; there would be more reason to think that Hades
were alluded to, if "Hades" was actually mentioned.
(5) This is a drinking poen, perhaps recited at a banquet by a guest,
proclaiming his joie de vivre. It contrasts with the previous quatrain,
which (like Provs. 23. 1—3) recommends a certain dining style: listening to

one's (intellectual) superior; the alert imbibing of wisdom at a feast.
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877-84: 877—8!8
"HfBa yoz,3 d)LXe Ouué rdy’ ad ries a\\oz écovras
dv8pes, ey 8¢ Baviw vata péxaw éoouar.

879-884+
Hw olvov, Tov éuol xopvdm, vro ! Tm7e1'oto
dum e\ot nveykav, Tas eqbureua' 0 yépwy
oupeo;‘ €v Brjganot Beolo: ¢L\o¢ @eo%;wc 331
éx [Iharavioroivros yruypor (8wp émdywy’

Tol mivwv dmo ;Leuxm(?\crae areddaers pele-

Swras !
Bwpnybeis & érear TOANOY €AadpiTepos.
¢ Brunck : mss -ge, -on " 3 B: A nBavoi, otiters 78d o1,
7Bdots, 78wois: 10704 Tépred ot ¢ Heck: mss-pis &ro

1 zf. Theocr. 21.5

Play and be young, my heart; there'll be other men soon, but I shall be dead
and become dark earth. Drink the wine which came to me of the vines that
were planted in the mountain dells 'neath topmost Taygetus by that friend
of the gods, old Theotimus, who led cool water for them from Platanistus’
spring. If thou drink of this thou'lt scatter troublous cares, and when
thou has well drunken be greatly lightened.

¢ /
6P #/5“ the verb has a general sense (cf. 77&‘}«-‘), and also perhaps an
erotic overtone.
(@) This couplet reappears in 1070 A-B: a commonplace, cf. (e.g.) Eur.,
Alcestis, 788f.
(3> Are 879-884 linked with the previous couplet? If so, Theognis is
addressing his heart. But is the heart a suitable addressee of such an
order? Maybe 7/\7\/,071/0’\/ is rather the general, non-specific command of the
proprietor of a vineyard where Theognis is a guest, as if to say, "my cellar
1s at your disposal"; the aorist imper. would indicate a special invitation:
Van Groningen (p.336),however, expects too much of the grammar in drawing
this distinction; cf. 763, where the sense of the present subjunctive is

clearly "bottoms up!" (50).
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Conclusion. The resonances between Qoh- 9. 7 and these Theognidean
verses is indeed remarkable. But in view of our introductory remarks, and
the literary frequency of the carpe diem call (531), we should beware of
forging a familial link between them by virtue of their similarity alone
<.52>. Our caution is further justified by the absence of proven Graecisms
in Qohelet (53). The resemblances indicate, rather, one strand of the Greek
literary web which may have fed Qohelet 's thought. They point up the
international nature of his theme, his sharing of the "concerns and
attitudes of various philosophies known in the Hellenistic period, that
focused on the achievement of happiness by an individual in an indifferent,
if not inimical, universe" (54). Perhaps, too, they suggest, analogously, a

convivial Sitz im Leben. for Qohelet's original verse.

4. Hebrew Wisdom. It is our contention that Qoh. 9. 7 acquires a sharper
and, indeed, more comprehensible focus when read intratextually, i.e. within
its B.H. context. This includes, first, the Hebrew Sapiential context, from
which the writer excerpts two items: Provs. 23 and the Deuteronomic
summonses to enjoyment; and, second, the intrabiblical resonances of his

chosen lexemes, especially his stark order, 75

(1) Froverbs. Viewed in the light of its probable compositional link with
Proverbs and their ancient canonical connection (55), Qoh. 9. 7 commends an
attitude towards eating and drinking which complements Proverbs' caveats
against inappropriate versions of those activities: undiplomatic gluttony,
drunken carousals and dining with a miser. It is therefore worth our while
briefly to exegete sample passages (56) in Provs. 23, for it is these which

largely delineate the attitudinal spectrum within which Qoh. 9. 7 is to be
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understood.

Good Manners: Dining with & Ruler: Provs. 23. 1-3.

Texy (k)
- o = qar jion = mmay oo o mgoiom =
N, :TER NN A r SEmme ot v 23
crans TR U2 SraTER ySD 1obe mnin
. 7 2 ¢ -
P 1O o2 N vpbEnG whn o

2% dub || 3K wpp, QM TRON

with a ruler,
observe carefully what ! is before
you; -
3and put a knife to your throat
if you are a man given to appe-
tite.
3 Do not desire his delicacies,
for they are deceptive food.

WMM[)ZﬁDL\ (/(f\/) 23 When you sit down to eat

23. 1-3 suggest a firm constraint on appetite: ambition. The point seems
to be: if you aspire to high office, you must not neglect the tiniest detail
of your demeanour. As with a potential Fellow of All Souls', even your
table manners must create the impression of interior poise. There are
striking parallels with Egyptian Royal Instruction: Amen-em-opet, ¢.23 (57)
("do not eat bread before a noble...false chewings. Look at the cup which is
before thee and let it serve thy needs."); with Ptah-hotep (58), Kagemni (59)
and Ani (60). The Amen-em-opet prohibition recurs in Provs. 23. 1: "Observe
carefully what is before you!™ That is to gay, one must not yield to the
attraction of exciting food beyond one's immediate ambit, for to do so would
seem gluttonous; it is diplomatic 4to focus on the limited plateful before
one. So McKane (1970): Toy (1916)‘)on the other hand, refers L7W<L' to

the aspirant's superior “scrutinise well Aim who is present with you". Food
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and drink must not distract him from the irksome task of assessing his
future employer. They are "deceptive" (v.3), precisely because they
can steal away his concentration on that task. 23. 2 is a pithy proverb
which well conveys the basic instruction: "curb your appetite'". There is no
need to emend it, as Scott (1965)does, to a pedestrian aphorism, "use a

knife to eat with".

Do not eat with a miser: Provs. 23. 6-8.

Tekl /5)4()

ntmdnng,

1N :} 25 MRAASRY 1y omS oaonor s

A——— NI D2 M rTTinD 1D
osaban ' (o532 1357 75 N iy S3x
ORYD TR RN mNRR oo D 6
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— ; § Do not eat the bread of a man who
/I’ﬂM/d{?OW(UV) is stingy;
do not desire his delicacies;
7 for he is like one who is inwardly
reckoning.»
“Eat and drink!” he says to you;
but his heart is not with vou.
$You will vomit up the morsels
which you have eaten,
and waste your plcasant words.

Py
The cramping company of an anti-social man, a stingy miser (ts probably to

be trenslated either “stingy" or "malevolent"), should also constrain one's
appetite. A textual crux here is 23. 7a)Y. Various solutions have been
offered (61):

(@) In PBH (as a piel) and in Jewish Aramaic (as a pael)7¥(¢//= "to fix the
price of goods". If we had the same verb here, it would be its only
incidence in BH and would mean something like "estimate®, "reckon". Hence
Gemser (61a) suggests “as one who is full of calculations" (cf. RSV) while

Scott renders )W})gas "his appetite" and adds 7’5, translating “as he
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estimates his own appetite, so he will yours".

() L. Durr, in ZAW 43 (1925), pp.262-69, encouraged by Amen-em-opet v.ii.7

(62> (Mas for the property of a poor man goes, it is a blocking to the
throat"), renders ¢'D ] by "Gurgel", “Kahle" (= "throat"). Adopting a

similar translation, widengren in VT 4, (1954), p.101 renders 23. 7a "for

like something disgusting in the throat so 1is 1t"
(. "{t" is incorrect; "he" is preferable. )

o _ y o
(ot T BT 5 T ke rsiotes 70 1 g 7 s T
"eating and drinking with him is as if one were to swallow a hair". ‘;_y_(/_/
would seem here to be read for W_V(,//'
Whatever the precise nuance of 23. 7a, the overall message is “do not
eat with a miser, for when his true nature emerges, it will make the

recipient of his intended hospitality sick; such indicators of friendship as

have been enjoyed during the meal will go sour and stick in the throat".

5
An inebriate’s progress. 23. 29—3_,8’

_ Irewa (e fivin (R V)
[k mmbeoiimnd ~Eaxpbsixwbs L men .
T Lo '.5, e . 5 *Who has woe? Who has sorrow?
&Iﬂ) (L300 ﬂﬂ'?b;l’j M7 gInovwse My ma.omb. \Who has strifc? \Who has com-
R . el ynym—lypy mam 30 plaining?
'J'O'DD jl’,n‘? c 37'? I-MU 5:—’ c Iﬂ?’_{?ﬁl‘? > Who has wounds without cause?
Y 032 T TN 2 M N'jfﬂ'el_\' i e, \Whio has redness of eves?
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LBt NYDYS -1&;1 1D OInR 2 sy 31 Do not look at wine when it is red,
e N L e when it sparkles i the cup
CMENEAR (3T FA9Y [N NG T and goces down smoothly,
. ’nl?%'?n .ﬂ’?jf -172 iy z}l T $2 At the Jast it bites like a serpent,
:53m g3 2380%  oraba Axsiic o and stings like an adder.
) P a —lye avennem 35 ¥ Your eves will see strange things,
e 52 "WJ?Q T"I?U 52 20 and your mind utter perverse

DTV BYRIR W YRR I things.
RN i 3 You will be like one who lics down
in the midst of the sca,
like one who lies on the top of a

o R
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+  When shall I awake?
I will seek another drink.”
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Watson's methodological analysis systematically unravels the colometry,
lexical distribution, (repeated and unusual words), poetic devices
(structural and non-structural) and imagery of this two-strophe poem
charting an alcoholic's circular career (64). Stanza one, its initially
"riddlesome" (65) mood phasing into a declaratory one as the emergent
subject 1s identified, adverts to alcohol's adverse effects and the drinker’'s
desire; stanza two reverts to those phenomena (33a-35b; 35cd), having first
focx.ised on the wine's visual (66) and physical impact. Thus, macro-
structurally, the poem reflects the alcoholic's circular career: craving -
imbibing - bad effects - recover - craving....(67).

Of present interest is Watson's fourth (68) unusual lexeme,.ﬂ)%Jn. Not
only is this a rare and allusive item, recalling Gen. 49 (69) and therefore
the speaker's Toranic imprimatur, but its probable nuance ("lack-lustre",
rather than "shadowy" or similar) (70) runs directly counter to a rare
connotation of verbal HOW. For, elsewhere, Greenfield (71) has
distinguished specific connotations of A Y from its regular overtones of
rejoicing. Recognizing the exegetical tradition highlighted by Perles and
Seeligmann that /M occasionally resembles 47 in meaning, he points to some
polysemous Semitic cognates. In Akkadian, for example, we meet samahu, “to
grow, flourish" (which may, however, be cognate rather with/7A Y than
with 1B ) More significantly for us, the Ugaritic cognate generally
indicates ?‘;.\‘2/, “/@j“/‘/,”but once apparently means “to shine': é)ni(()

/Am )lfm/u w‘f JIAZ /5&(6) - Ginsberg translates: “Daniel's
face lights up, while above his forehead shines".
Greenfield links this instance to possibly similar usages of 1AV in Provs.
13. 9, he recommends the translation (pace RSV) “the light of the righteous
shines brightly". For Pss. 107. 42 and 119. 74, he argues that our

rendition of 1A ¥} should be influenced by verses intimating that
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radiance adorns the faces of those who gaze at God, such as Ps. 34. 6 or Is.
60. 5.

May ARl 1 in Qoh. 8. 7 (the addressee's prescribed "consumpt ion-mood"),
against this semantic background, have been intended as a tacit correlate to
n )§§J/7 » Suggesting the result (a shining face) of appropriate,
i.e. responsible carousing? On the other hand, where/1) & collocates with 2%
or (//_9.) (in the hiphil or piel theme), it signifies "to broaden out an
anguished i.e. constrained heart": Ps. 104. 15; Zec. 10. 7; Provs. 15, 13;
17. 22; Ps. 19. 9.1AY in hiphil or piel may mean “"to raise, elevate" in Lam.
2. 17; Ps. 89; 43; 90. 15; 2 Chron. 20. 27 etc.ﬂDW/b.\'in Qoh. 9. 7, in this
light, stands in direct antithesis to the prohibitions of Provs. 23. 1-3; 6-
8: as an imperative which assumes that the addressee is free of the

suffocating protocol of either a ruler's or a miser's table (71a).

(2) Deuteronomic Echoes in the Callss One cannot but help noting certain
resonances in Qoh. 9. 7 with Deuteronomy's summonses to enjoyment.
Particularly notable in Deuteronomy is the collocation of verbalMm/with
ldeas of (a) communal labour; (b) corporate, cultic feasting: thus Deut. 12.

7 states (with reference to sacrificial offerings):

AN b37’ /75(//) SDZ D_nh/bl//) ﬁ))hé‘\' ma» )355 7)) 53\-)
RRREID DA DL VAN DL Y

————

r5ur 952 1is to be compared with)55 Y2(Qoh. 5. 17), etc,; bor> N3wA
is a Deuteronomic idiom which denotes especially an agricultural undertaking
(see also 12. 18; 15. 10; 23. 21) (72); n/SWis used always in connection with
sacred meals (73). Deut. 14. 26 (on tithing) likewise reads: (having

exchanged your tithe for silver, you shall spend it on) jc\’&l) 7/‘7:2_‘3
195 B 05081 JUDI Phawn awat 433 5w 2o
7022 DANX pRAY) .. NN
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The meristic list ¢ ) S em... 4537, IP22) (74) exemplifies Deuteronomy's
summarising method (75); does it represent a putative menu for the feast
envisaged by 7er Jt’d(/o;w.m 3¢ - something Qohelet never provides in

his Call? Again, on the Feast of Booths Deut. 16. 14-15 requires:
ang h>n° AVow ... 3720 ‘1573 13120 NN T2 Nnne)
5221 Jpanan 53 Pasy M 35020 5 sy e
RAY N DM 1°T7 Devs

Note the framing function of N1/ W(-DD/SW/W)U); *3J seems to be a summative
instruction - "the festival is to be an occasion of unalloyed joy for the
blessing of Jehovah" (76).

It may be that these verbal correspondences are a further pointer,
however tiny, to the interaction of wisdom literature with Deuteronomic
thought and terminology, already charted by Weinfeld and Wilson (77). If,
as Dell (after Wilson and Sheppard (78)), has recently stressed, Qohelet's
Epilogue represents an initial stage - prior to Ben Sira - in the
development of an explicit Wisdom - Torah link: if ":Ln the light of the
Epilogue, Ecclesiastes (as well as Proverbs) was ... read as encouraging
people to keep the Torah,"(79) perhaps Qoh. 12. 9-14 forced the Preacher's
later addressees to read Qoh. 8. 7 as extensions or restatements of the

Deuteronomic summonses to Joy.

7 5 : an Intratextual reading: The simple 76 introduces a catena of
imperatives. Intratextual considerations (a review of its use in BH)
indicate this terse order's typical urgency: it is the crisis-manager's
rallying call.

(@) Gen. 27. 9: Rachel to Jacob. Her stratagem is launched with 75
Note that the scene is food-oriented. Rachel's order is made with food-

preparation in prospect. The imperative (the third in a sequence beginning /a

v-g, With an impeativg wa(mng lbcur{ici(s(o.)
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sounds "the insistent use of maternal authority" (80), and is
reinforced by a repetition in v.13. Such a repetition hints, perhaps, at the

dubious nature of Jacob's commisision: Rachel's forcefulness parries his
potential objections.

(b) Gen. 26. 16: Abimelech's expulsion of Isaac (and his camp), because he
is stronger than Abimelech and the Philistines, is introduced by 79 . This
sounds the "itinerary note" (81) picked up in the next sentence: v.17. So
it marks a narratival shift to an account of Isaac's nomadic lifestyle.

(¢c) Gen. 19 9%;itiates the incest of Lot's daughter with her father, a
move based on two crucial factors, which she announces in v.31 (his
seniority and his need of help). That is, impending domestic catastrophe
drives her to it: "there must be posterity at any cost" (82). Note the
linking of the imperative (a) to another order, to get Lot drunk, and (b)
(indirectly) to Lot's ignorance, induced by drink, of their sex act (v.33).
(d) Gen. 37. 20:135, prefaced byN9¥) announces Joséph‘s brothers' rapid,
inferential decision (i.e. based on what they have seen: BDB p.774a: 2b) to
ensnare him. It is a call to unanimous action, in reference both to the
plot itself, and to the hiding of it as Westermann notes (83), )35
ironically answers to the ageing Jacob's behest to Joseph:&]“’ﬁ— "go then ...
and see if all is well with your brothers and the sheep ..." (v.14), which is
an emphatic entreaty (84). This prepares the ground for their swift
response - which they link to their ready excuse for Joseph's disappearance,
his alleged death through a wild beast.

(e) Num. 23. 13:$)~‘]§represents Balak's order to Balaam to switch positions,
that he may see Balak's Israelite foes and denounce them. The proposal is
a persistent one (and, we note, prefatory to sacrifice by Balaam): S] - 75
stresses the urgency of his need, echoing his earlier pleas.

() Jud 19. 13: "’5 expresses the Levite's decision not to abide for the
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night at Jebus, but rather in an Israelite town. The preceding narrative
has included repeated instructions (by the father of the Levite's concubine)
to eat, drink and be merry (vv. 4,5,6-7,8,9), and the addressee's appropriate
(i.e. positive) responses. It is intriguing that the imperative 75 in v. 13
is sounded in the context of the speaker's having refused further
sustenance.

() Ru. I. 8: Naomi's pessimistic embargo on her widowed daughters-in-law
accompanying her: 3‘1.)5, "Go back ..... ". ("Naomi bids adieu to her
daughters-in-law, fully expecting them to begin a new life in their own
homeland"). The imperative's urgency is reinforced by her pleas in v. 12 }?5
DJ—"“‘/ "Turn back, my daughters, just go!" (85). Hence in Qoh. 9. 7 we may
legitimately wonder whether 7j has not an urgent, even strident ring to it.
The situation there is complicated, however, by the addition of two
further orders: SJQ\A and /W)W, BDB (86) categorises separately the
imperative of757} where it is followed by another second person imperative
or equivalent.
An interesting example,in reference to Qoh. 9. 7-10 is Hos. 1. 2:
"5-'7/\7 76 , "Go, take a wanton for your wife"; is this a reference which
sheds light on how we are to read Qoh. 9. 97 75 in Hos. 1. 2 is a pivotal
command, shaping the book's introductiom ".... the command for Hosea to
marry is absolutely essential as an introduction, with its sentence
structure indissolubly connected with that which follows" (87). For it is
the first of Yahweh's four orders to Hosea in this section (the others
being in vv. 4,6,9 with reference to the naming of the h>31]Y .
"children of whoredom", i.e. of the unfaithful wife, cited in v.2).
Another instance of the coupling of 75 with further instruction(s) is in
Exod. 4. 19: Yahweh's order to Moses to return to Egypt to start his

commission as Israel's spokesman:lW75;'Go back ..... ". This reiterates his
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earlier commands in 3. 10,16. Moses' objection in v.11 ("Who am IL..7'")
having been answered, God now {in 4. 19) urges Moses into action. The
imperatives mark a new stage in his career, the completion of his
preparation. "He is now fully equipped to begin" (88).

A final case of such coupling, where 75 has, again, initiatory force is
Gen. 12. 1. 73’] “7’5'}/3/)) 7J T8A 7)' *)/) This, the momentous order to
Abraham in a crisis, to leave his father's land (89), was originally,
Westermann surmises, a divine behest aimed at rescuing the Abrahamic group,
to be understood in the context of Abraham's nomadic lifestyle: it is an
offer of help, not a severe command to uproot from settled habitat.
Conclusiom Thus we may further enquire whether 75 in conjunction with})(\‘
and N1 Mis not initiatory of a fresh stage in Qohelet's musings - an
intensifying of his summons to enjoyment in answer to the work-world's
futility (90). Yet we must beware over-stressing the initiatory, pleading
role of 75 . BDB (91) note that"l) 's force has oftén been attenuated to
that of a "mere introductory word". See, for example, Gen. 31. 44: 2573 .D5

"Come, let us make a compact" NEB; 1 Sam. 9. 9:

DN N Ty 33637 )35: “come, and let us go to the seer".

5. Qoh. 9. 7-10 (but especially 9. 8-9) is reminiscent of the Egyptian
Royal Instruction in both content and form. We examine a sample of
relevant documents in turn.

(1> Similarities in Content: (a) Ptah-hotep (92): Purportedly written c.
2450 BCE, during the era of the Old Kingdom, this document comprises a body
of authoritative instruction from a retiring vizier of Pharoah to his son
and successor (93). It amounts to an educational manual for aspiring public
officlals, and its directives are geared to answering the question: how will

particular conduct affect an official's career? Among them are certain
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which parallel the recommendations of Qoh. 9. 9: an official must care for
his wife, a stable homelife being vital if he is to manage the strains of
public life (S4); and he must avoid reputation—sullying liaisons (85). Such
advice has been implied (86) to reflect the spirit of a mature and
relatively stable civilization, where crude behaviour will be taken to
indicate personal unreliability. Nor is it merely pragmatic, for it typifies
Egyptian statecraft's rules of conduct, the sagacity of an 0ld Kingdom
mandarin. It is, self-evidently, for an elite addressee who will inherit the
mantle of a proven statesman. It is drawn from an accumulated store of
political wisdom, to be imbibed and consciously imitated (97).

(b) Ani (98) adumbrates scribal virtues: reticence, discretion, deference,
careful choice of friends. Again, worthy of note as recalliing Qoh. 9. 9,
are suggestions concerning women: the addressee is warned against
involvement with foreign women (99) and taught to relate sensitively to his
own wife - not to treat her like a petty bureaucrat,-but to acknowledge her
efficiency, admire her silently, and prize domestic harmony (100).

(¢) Papyrus Lansing (101) likewise recommends the scribe's life, focuqfing
rather on the rewards of scribehood, in terms suggestive of Qoh. 9. 8
(although by no means parallel: "Be a scribe, so that thy body may be
bright, and so that thy hand may become soft..." (102)

(d) More overtly hedonistic, and evocative of Qoh. 9. 8 is the Intef Song,
one of the oeuvre of "harper's songs" (103): "the song which is in the House
of King Intef the triumphant" (104), a studied call to pleasure by a "singer
with the harp": “Follow thy desire, as long as thou shall live. Put myrrh
upon thy head and clothing of fine linen upon thee, being anointed with
genuine marvels of the gods' property."” (The refrain, furthermore, evokes
the spirit of Qoh. 9. 10: "Make holiday, and weary not therein! Behold, it is

not given to a man to take his property with him.")
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(e) Merikare, composed c. 2200 BCE, between the Old and Middle Kingdoms, by
contrast expresses a cultic ethos (couched in a ruler's advice to his heir).
The following sentiments strikingly resemble Qoh. 9. 7-8, and {perhaps)
suggest the possibility of a cultic Sitz im Leben for those verses (105): "a
man should do what is of advantage to his soul: the monthly service of the
priests' putting on the white sandals, visiting the temple, revealing the

mysteries, having access to the shrine, and eating bread in the temple.”

(2) Similarities in Form

McKane (106) usefully summarises the linguistic components of the Egyptian
Royal Instruction:

(@) The imperative, in negative, jussive or virtual (polite) form.
Particular subjects will often contain several imperatives, grouped in
series, each series separated from the next by a motive and / or final
clause.

(b) The conditional clause. McKane notes (107) that nearly all the
individual directives in Ptah-hotep translated in ANET are initiated by a
conditional clause. Indeed, several conditional clauses precede the first
imperative (e.g. ANET, p.413) (108). The clause's purpose is to delimit the
parameters of the imperative's application; it has a central role in Ancient
Near East legal drafting, where draftsmen were concerned to define the
precise circumstances of a law's application (109).

(c) The motive clause commends the imperative and its reasonableness. In
Ptah-hotep, the motive clauses tend to be asyndetic. McKane lists various
examples (110) and stresses their importance, as underli.ning the non-
arbitrariness of the imperatives. The fledging diplomat has to appreciate
the rationale of his inherited lore, the accrued sagacity of elder and

previous statesmen.
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(d) The consequential clause (111) shows the effectiveness of the
imperative (e.g. ANET (p.412: "...and so it will be very pleasing to his heart
etc."). We find the above clauses combined in various patterns. Thus in
Merikare imperatives may vary from one to seven in number in a single
passage: they may combine with one or more motive and / or consecutive
clauses. A feature of Merikare (and other documents) is extended
motivation, where the motive clause is buttressed by argument (112); and we
find, in Merikare, that consequential clauses often precede the motive
clause,

Duauf and Papyrus Lansing also creatively combine the standard
clauses (1l13). The present writer notes one example (already cited) from
Papyrus Lansing: "Be a scribe (imper.) so that thy body may be bright
(conseq. cl.: cf. Qoh. 9. 8) and thy hand become soft (conseq. cl.), aﬁd that
thou mayest not smoke like a lamp, as doth one whose body is weak (conseq.
.cl). For there is no bone of man in thee (motive cl-.). Thou art tall and
weedy...thy body would be in evil case (expanded comment on the motive cl.)".

Ani (114), as already noted, Confting gome instructions intriguingly
similar to those in Qoh. 9. 9. The following clause combinations emerge:
1. "Take to thyself a wife etc." (115). imper. + circumstantial cl. +
conseq. cl; imper. + circ. cl.; imper. + asyndetic motive cl. + explication of
the motive cl.
1. "Be on thy guard against a woman from abroad" (116): imper. + imper. +
imper. + asyndetic motive cl. (metaphorical, with the application of it
simply juxtaposed).
111.  "Thou shouldst not eat bread" (117): polite imper. + circum. cl. +
extended motivation clj imper + extended motivation.
iv. "Act not the official over thy wife" (118X imper. + condit. cl. +

explication of the imper.; jussive + conseq. cl. + extended motivation cl.
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We may now conveniently compare the clause combinations of Qohelet 9.
7-10:
S. 7: imper. + imper. + imper. + motive cl.; 9, dlimper. + imper; §. §: imper.
t circum cl. + circ. cl. + cire. cl, + circ. cl. + motive cl. + motive cl. +
circ. cl; S. 10'circ, cl. + imper. + motive cl. + extended motivation (i.e.

exransion or explication of the motive cl.)

Conclusion The I’efe‘*"b./;‘“cej (7’1«5 Sebayit ("Instructions") to our
Call is suggestive: is Qoh. 9. 8-9, for example, a species of Royal
Instruction, in the mould of Merikare (Qohelet's royal advice to his trainee
statesman, perhaps) (119)? Against this is Qohelet's failure to sustain the
royalty claim (a literary fiction) after chapter 2 (120), and his non-
provision (explicitly, at least) of a legacy for descendants. Nevertheless
the verses may well be best read as a variation on that theme: as a well-
to—dq sage's (121), advice to his protegé, even, perhaps, (on the Merikare
analogy) with a cultic flavour. They would then, further to 4. 17 ff. ,
primarily define appropriate conduct in a liturgical context - that is,

regular Jerusalem Temple worship (122),

NOTES

¢ Murphy, 1992, p.x1ii.

@)  Cf. on 9.7, belaw pp-3tff

3 Cf. Murphy, 1992, p.xlii. Topol treated by Qohelet and other
biblical / non-biblical works: e.g. Joy, riches, royalty.

4) So Murphy, 1992, p-xlii, also Gottwald, 1985, p.566.

5) We omit, for example, reference to Sumerian aphorisms: see E.I

Gordon, Sumerian Froverbs: Glimpses of Everyday Life in Ancient Mesopotamia.
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New York: Greenwood Press. Pub., 1968; also J.J.A. van Dijk, La Sagesse Sumer
Accadiene. Leiden: Brill, 1953, 5-6; and G. Lambert, '"Morals in Ancient

(and ?A’MI?{/Q(?&O).
Mesopotamia". Jaarbericht (1357-58), p.187/{ Cf. B. Alster, "Paradoxical
Proverbs and Satire in Sumerian Literature", Journal of Cuneiform Studies 27
(Oct. 1975), pp.201-02.
G N.K. Sandars, 1960, pp.97ff., ANET pp.88b ff.
(7> The Akkadien Epic of Gilgamesh, probably dating from c. 2000 BCE,
survives in various non-Akkadian versions: for its transmission and literary
relationships, see ANET pp.726-736. Gilgamesh's conversations are charted
in four pre-first millenial recensions, of which only two (an Old Babylonian
and an Assyrian) are substantially intact: see Speiser's textual discussion
in ANET, p.89b. ANMNET records the Siduri-Gilgamesh exchange in the 0Old
Babylonian version.
8) Sandars, 1960, p.102; cf. ANET pp.89b-90a.
(9  Cf. N)Y NIV Qoh 2. 26, etc.
(10> Cf. Barton, Ginsberg, Murphy.
(11> Pace Barton, who twice refers to Siduri‘s advice (1908, pp.39, 62) and
even surmises that the Hebrew may be a partial translation of the
Babylonian; Ginsberg thinks that his identical order of ideas indicates
Qohelet's “"literal" if not "“direct® dependence upon Gilgamesh ("The
Quintessence of Qohelet", in Biblical and Other Studies, ed. A. Altmann.
Philip W. Lown Institute of Advanced Judaic Studies: Studies and Texts,
vol.1, Cambridge: Harvard U.P., 1963, pp.47—59).
(12)  Siduri's words have a sabitu's (innkeeper's) authority: note that she
is not a mere barmaid, having a brewer's (or winemaker's) equipment: the
golden bowl and vats from the gods. For the sabitu's importance during the
0ld Babylonian period, cf. Harris, 1990, p.224, n.26. Both the bit astammi

(of which Siduri was a stewardess) and the bit sabiti offered alcohol and
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prostitutes' company. The bit astammi perhaps doubled as a hotel, besides
having a link with the goddess Ishtar. Rahab, also exemplifying the
innkeeping - prostitution link, enjoys a status like Siduri's: Josh. 2; 6. 17,
25, and see Gottwald, 1979, pp.557 ff.

(I3)  Siduri's specific emphases (clean clothes, washing, wife / child care)
may echo Mesopotamian commendation of family life over against (males')
extra-marital liaisons with prostitutes: cf. R. Westbrook, JAOS 104 (1984),
Pp.753-66, cited by Harris, p.222, n.16.

(14)  Shamhat subverts the staple Mesopotamian image of prostitutes as
saboteurs of domestic stability (for which see, e.g., Lambert, 1960, p.102.)
(15)  Harris, p.223, citing Sherry Ortner in Michelle Z. Rosaldo and Louise
Lamphere (eds.), Women, Culture and Society, Stanford: Stanford U.P., 1974,
pp.67-87.

(16> "Wine"™ so Sandars; Harris (p.224 n.22) opts for “beer".

A7) Cf. Qoh. 2. 26, etc; zlow,b /p) .
bilow,

) . pp. (81 1.
<18  cf. pp laj,

(19)  An accessible edition is A. Herdner, Corpus des tablettes en
cunelformes alphabetiques découvertes & Ras Shamra - Ugarit de 1929 a
1938, Paris, 1963: = CTA. See, for ready reference, J.C.L Gibson, Canaanite
Myths and Legends. Second Edition. Edinburgh: T and T Clark, 1978.

(20> Le. from the second half: 1450 BCE or later.

(21> Mainly preserved in CTA 2: see Gibson, 1978, pp.2-8, for an account
of its fragmentary state, and for interpretation; pp.37-45 for a
transliterated text, translation and commentary.

(22>  Cf. Gibson, 1978, pp.8-14, for interpretation of the relevant tablet,
CTA  .3-4; pp.46-67 for the text.

(23)  CTA 5-6: Gibson, 1978, pp.14-19 and pp.68-81.

(24)  So Gibson, 1978, pp.59-60. We have placed the pleasure-call in its
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immediate context.
(25)  The reader / addressee is almost anticipating such an overture after
Athirat's thoughts of amorous dalliance with El as she works by the
seashore: CTA 4. ii. 11. 1-11 (Gibson, 1978, p.56 and n. 9).
(26> Cf. above, p.2c-
27) E.g. (as recorded in C.H. Gordon, Ugaritic Textbook: Grammar, Texts,
Glossary, Rome: Pontifical Biblical Institute, 1965 [=UT1), UT 51. IV. 35-7;
52.VI. 71-2; 67.1.24-5; 126.1I1.14-15.
28) Cf. M. Dahood and T. Penar, "Ugaritic-Hebrew Parallel Word-pairs", in
Ras Sbamra Parallels, vol.1, ed. LR. Fisher et al; (AO 49), Rome: Pontifical
Biblical Institute, 1972, pp.73-88.
29)  See wbovep.23
(30>  Cf. P. Craigie, "Progress and Regress in Fifty Years of Ugaritic
Study", in Ugarit in Retrospect: Fifty Years of Ugarit and and Ugaritic, ed.
C.D.Y. Young, Winona Lake, Indiana: Eisenbrauns, 1981, pp.9S-111. His
divergence from Dshood gives us a tiny "taster" of scholarly debate
concerning the source of word-pairs and their mode of transmission.)
(31>  Cf. Loretz, as cited above, p.38,n -5
(32)  For Qohelet's putative link with Hesiod's gnomic thought, cf. Ranston,
1925: so also for his acquaintance with Theognis, examined below & propos
8. 7.
(33) The older commentators doggedly scrutinized our author's relationship
to Greek philosophy: cf. Hengel, 1981, I, p.115; II, p.77, n.52 for a
bibliographical survey. Thus Barton (e.g.) finds it necessary to discuss the
issue of Qohelet's dependence on Stoicism, inter alia positing the
thoroughly Semitic, non-stoical provenance of Qoh. 3. 1-3. For a modern
reassessment of Qohelet's 1link with Stoicism, see (e.g.) J.G. Gammie,

"Stoicism in Qohelet”, HAR 9 (1985), p.169. Gammie, noting that Qohelet was
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probably the contemporary of Chrysippus (c. 260-207 BCE) and successor of
Cleanthes as head of the Stoa, compares Qohelet's teaching with Stoic
physics, logic and ethical teaching. He finds, inter alias, that Qohelet takes
a Stoic's interest in the polysemy of key terms (hence his exploitation, for
e.-xample, of the nuances of JYA ! g2 Cere ke,

982 ), and verges on a Stoic-like affirmation of a cosmic principle

. but also that he is anti-Stoic in (e.g.) his assertion
that everything is ungraspable (rather a Cynic or Sceptic view), and in his
perception of death: so (for example) he rejects (as at 9. 10) the Stoic's
optimism in fame's durability.
(34>  As Loretz does, preferring to focus on common ground between Qohelet
and Mesopotamian counterparts: Qohelet und der Alte Orient: Untersuchungen
zu Stil und theologischer Thematik des Buches Qohelet, Freiburg: Herder,
1964, pp.45-134, cited by Murphy, 1992, pp.xliii-iv; but for caveats against
this and G. Hélscher's earlier (1922) “anti-Hellenistic influence" monograph,
cf. Hengel, 1981, II, p-78, n.55.
35) Hengel, 1981, II, p.77, n.52 cites systematic critiques of earlier
attempts at such derivation.
(36>  As defined by (e.g.) Braun, Kohelet und die frilhhellenistische
Popularphilosophie, BZAW, Berlin: de Gruyter, 1973, p.130 or Hengel, 1981, I;
pp-115 ff., esp. pp.126-7; or Lohfink (e.g.) Kohelet, DNEB, Wirzburg: Echtr,
1980, pp.7-15.
(37)  Thus Lohfink (1980, p.9) argues for Greek syntactical and lexemic
influence on Qohelet's Hebrew, somewhat over-specifically attributing his
prose - poetry combination to the Cynic philosophical idiom of Menippos of
Gadara (first half of 3rd c. BCE: serio-comic prose interspersed with verses
- see 0.C.D., s.v.)

(38)  So Hengel, 1981, I, pp.126-7.
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G Murphy, 1992, p.xliv.
40> Thus Braun, 1973, p.170 on the basis of many alleged stylistic and
thematic parallels between Qohelet's and Hellenistic thought - two-thirds of
which are, perhaps, improbable: cf. Murphy, 1992, p.xliv.
(41> So Lohfink, 1980, passim.
42> M.L. West (1989, p.172) suggests (contra, e.g., A.R. Burn, 1960, p.248>
that Theognis composed c. 640-600 BCE -a century or so earlier than the
commonly suggested date. (Burn: c. 548-540)
(43> Edmonds, 193},
(44>  How much of our Theognidean text is by Theognis? The question is a
long-running one. West (1989, pp.172ff.) has identified an acceptable core
of authentic verses by restricting himself to those which <a) contain
Cyrnus' name, and (b) are referred to as Theognis' work by fourth century
authorities: e.g. Plato, Meno 95 d, e, quoting 33-36 and 434-38. He
indicates them by a symbol, @, in his text of the Theognidea: they amount to
around 300 lines. Quite probably the Theognidean corpus is an anthology or
miscellany, based on the Cyrnus verses (heavily redacted, concentrated in
lines 19-254, with others spread out through the remainder). Through the
miscellany, accretions have crept in, from other archaic poets: Mimnermus,
Tyrtaeus, aﬁd Solon, whose own work is extremely fragmentary. Moreover,
Theognis' original text has been swelled, during the transmission-process,
to its present bulk and arrangement by the addition (editorial) of parallel
and contrasting material (see CHCL, 1985, pp.136ff.).
45) For such adaptation, see, e.g., lines 237-247, 251-54: the vocabulary
is almost entirely Homeric, the passage a mosaic of Homeric phrases and
formulae, some slightly adapted, some unchanged, (see CHCL, 1985, p.141).

The homo-erotic love poetry is concentrated in the specilously-titled

r
"second book" anthology probably excipted from the Theognidean corpus in
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the ninth or tenth centuries CE (West, 1983, p.173> - although a few of the
love poems (which were probably once distributed throughout the collection)
remain in the first book.
46>  CHCL, p.139.

47) Isocrates, for example in Ad Nicolem 43 ranks him as among ;4?/9’704‘
f%'%;*ui/’ous‘ T};; ﬂr;) 71; TV O}Vé)/r'oa- “®v'The best adviser for the conduct
of human life" ¢ West, 1985, p.140.

(48)  West, 1985, p.138.

(49>  Van Gronjl._gen, 1967, pp.223-24,

G1e)) So T.G. Rosenmeyer in his review of Van Groningen, AJP 89 (1968),
pp.215ff.

(51>  Hengel, 1981, II, p.83, n.132.

62> Cf. Ranston, 1925, who raises this point in connection with Theognis'
putative dependence on the epic of Gllgamesh. Ranston, who believes
Theognis' thought has directly coloured Qohelet's Call passages, objects that
it is arbitrary to assume one such relationship of dependence (Theognis -
Gilgamesh), while not countenancing others (e.g. Solon-Gilgamesh; Hesiod-
Gilgamesh). See also Hengel's succinct dismissal of Loretz's arbitrary
selection of Gilgamesh as Qohelet's “forerunner" in the matter of his "carpe
diem" statem.ents: “This and similar topics are too general for one to
construct relationships of dependence from them" (1980, II, p.83, n.129).
(53)  So Hengel, 1981, I, p.115; II, P77, n.54; Murphy, 1992, p.xliv,
comparing Loretz and Braun on the matter. Braun thinks Qohelet's choice of
certain terms ( 633,]"?)7’. etc.) is Greek-driven. Murphy, siding with
Loretz, specifically discounts a Greek underlay for ¢AvD NN) (p.6, on 1.3 )
and 1> YW\ 2 (p.47, on 5. 17). Qohelet is, rather, topheavy with
Aramaisms: Hengel, 1981, I, p.115; II, P-78, n.54; Fredericks, 1988, p.225ff,

54) Fox, 1989, p.16.
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(55> G.R. Wilson has argued for the intimate relationship of the two
texts, in a study affirming, inter aiia Proverbs. dependence on
Deuteronomy:1. The link between Proverbs and Qohelet is sugéested by their
superscriptions (Qoh. 1. 1, 12.8; Provs. 1. 1, 10, 1, 11. 17, 24, 23, 25. 1, 30.
17 31. 1) which in Proverbs, at least, reflect a collection-process: they
introduce separate, aphoristic collections.
2. Qohelet was aware of this collection-process. Its reference to the
("words of the wise"™ in 12. 11 signifies his acknowledgement of a
collection of éayings which exceeds the limits of his own work
3. Qohelet wishes to restrict the collection-process: he views the wise
mens' words aé an established source of guidance (12. 11), assured, self-
contained possessions which require no supplements (12, 12).
4. Additional linkage is provided by the text's common attribution to
Solomon (Qoh. 1. 1; Provs. 1. 1.).
5. Provs. 1. 2-8 announces a hermeneutic - a hierarchy of instruction, a
programme which culminates in the wise man's edification (1. §), Qoh. 12.
9-14 recognizes the completion of the programme (note the verbal echoes).
6. Interestingly, all early arrangements of Proverbs and Qohelet are
consistent: they are always together, and in that order, regardless of the
wide sequence-variation of other hagiographa: Wilson directs us to the
relevant chart in H.E. Ryle, Canon of the 0Old Testament, London: Macmillan,
1882, p.229. This consistency's significance as an indicator of the texts'
linkage was recognized as early as the second century BCE by B. Bathra 14b
(cf. S.Z. Leiman, The Canonization of the Hebrew Scripture, Hamden: Achon,
13976; Wilson, 1984, p.191, n.27), the later arrangement, found in the MT
(Proverbs, Ruth, Song of Songs, Qohelet) came, suggests Wilson, from a need
for a ready-reference arrangement of the five Scrolls, for the purposes of

Jewish festivals.
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Thus the editors of the canon may have intended that Proverbs and
Qohelet be read together. If so, then we should consider them in each
other's light: for example, Proverbs' statements on drink, food and women
should be assumed to qualify those in Qohelet. For the moment, we shall
proceed on this assﬁmption.
56) Cf. also 23. 19-21, against consorting with drunkards and gluttons.
(57>  ANET p.424a. Wilson (ANET, p.421a) refers to the way this document
(very resonant with Provs. 22. 17-24) differs from earlier Egyptian wisdom
in its "humbler, more resigned, and less materialistic outlook." The date of
our main papyrus source is said to be anywhere between the 10th and 6th
centuries BCE. Its proximity to Amen-em-opet suggests to most
commentators the direct or indirect dependence upon it of the Hebrew Book
of Proverbs.
B8y Cf. p. 6él)[below; ANET pp.412-14: 412b reads "If‘ thou art one of those
sitting at the table of one greater than thyself, take what he may give,
when it is set before thy nose. Thou shouldst gaze at what is before thee,
Do not pierce him with many stares, (for such) an aggression agalnst him is
an abomination to the ka (i.e. the guiding vital force of a man - his social
mentor). Let thy face be cast down until he addresses thee, and thou
shouldst speak (only) when he addresses thee. Laugh after he laughs, and
it will be very pleasing to his heart...."
59 Kagemni (c. 2600 BCE?). A son is being prepared for office by his
father, a retiring vizier <(on the instructions, perhaps of the aged king):
this is, suggests McKane, an "educational manual for apprentice officials".
Two of its five directives concern table manners (the following summary
follows McKane, 1970, pp.65-67).
1. Do not be greedy at a public meal - restrain a keen appetite, for

otherwise the diner exposes his limitations, his lack of self-mastery. "It
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taketh only a brier moment to master oneself, and it is disgraceful to be
greedy...He is a miserable man that is greedy tor his body." <So A. Erman
(tr. from the German by A.M. Blackmanl, The Literature or the Ancient
Egyptians, London, 1927, p.66.)

2. "If thou sittest with a greedy person, eat thou only when his meal is
over, and if thou sittest with a drunkard take thou only when his desire is
satisfied" (So Erman, 1927, p.66.) i.e., perhaps, “"Don't provoke the glutton's
or drunkard's irritation by taking food or drink which he might have
relished". Alternatively, the directive might mean: "If thou sit with a
glutton, eat with him, then depart. If thou drink with a drunkard, accept
(drink) and his heart shall be satisfied. Refuse not meat when with a
greedy man. Take that which he giveth thee: set it not on one side,
thinking that it will be a courteous thing" (so B. Gunn, The Instruction of
Ptah-hotep and the Instruction of Kegemni, London, 1909, p.63), i.e. "In
general eat moderately, but exceptionally, if consorting with a glutton or a
drunkard, conform to his practice".

(60) Ani 1s probably a scribal manual dating from the New Kingdom period
(1580 - 1085 BCE), although mainly preserved in a papyrus of the Twenty or
Twenty-first Dynasty (1100-800 BCE). As well as recommending a catena of
scribal virtues (deference, reticence, careful choice of friends, respect of
one's wife), it specifically warns against gluttony: AMET p.421a: "Thou
should'st not eat bread when another is waiting and dost not stretch forth
thy hand to the food for him. It is here forever. A man 1is nothing. The
one is rich; another is poor, while bread continues ... Be not greedy to fill
thy belly."

(61> See McKane, 1970, pp.384-85.

(6l1a) In Spruche Salomos, 2nd. ed. HAT 16, 1963,

(62)  AMET, p.423.
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®3) A passage which Watson minutely analyses (18986, pp.20-30), under the
wrily alliterative title "Hangovers are Horrible", in order to demonstrate
his methodology <(adapted from literary critics' procedures: p.15; and see
above,f/i'?if for Hebrew poetry-reading.

(64)  Other negative criticism of gluttony / drunkenness:

1. Is. 5. 22ff, -

2. Ecclus. 31. 12: drunkenness is again portrayed as socially unacceptable
(bad etiquette). The immoderate consumption of wine leads to social
disorder | (quarrels).

3. Test XII Pats: Judah: excessive wine is bad because it induces
promiscuity (i11. 2; 12. 3; 13. 6; 16. I, 14ff.); a link between drinking and
promiscuity is also made in Issachar 7. 2, 3.

4. In the Gospels, drunkenness is associated with non-vigilance (Matt24.49
//Lk. 12. 45); it is an eschatological sin,

5. The Pauline corpus: at Eph. 5. 18, drunkenness again is a symptom of
folly (cf. Provs. 23. 19-21) and of the dark life; cf. I Thess. 5. 5-8, Ro. 13.
12-13. At Titus 1. 12, we find gluttony levelled as a quasi-political
charge against the circumcisionists, for they are caricatured as "liars, evil
beasts and lazy gluttons". Elsewhere, drunkenness especially is seen as
socially unacceptable in a special sense: it is subversive to church order
Thus at I Tim. 3. 8, drunkenness is said to be inappropriate for deacons: at
ICor, 5. 11, 6. 10, it has no place in the Christian fellowship or the
Kingdom of Heaven.

65> McKane's term, on v. 29,

©6) "The man is a devotee" (Toy, 1916, on v. 30).

67> Watson, 1986, p.26.

(68) Watson lists another eight: 1986, p.24.

69) Thit is otherwise only found in Genesis 49. 12, where Jacob uses
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it (in its adjectival form) in the context of his blessing of Judah, although
not of Judah himself: it applies to the blessed ruler who is to come in
future time. For 49. 10-12, see Westermann (1886, pp.221, 229-30) who
believes it to be akin to a tribal saying from the Judges' period, with its
life-setting indicated by Jud. 5. The wine imagery appears to denote the
tertility which will mark this ruler's advent, for his person and
accoutrements are explicitly linked to the vine or its produce. Whereas in
Provs. 23. 29.!7)553/7 seems to be a pejorative, in Gen. 49. 12 the term is
complimentary, a tribute to the king's facial beauty: just one manifest
effect of the divine blessing bestowed upon him.
a0 So Watson, 1986, p.28, after McKane, 1970, p.393.

(71> Greenfield, 1959, p.141ff.

(71a) See Appx. 3 for wider discussion of NMAW/in its BH context.

(72) Driver, 1902, ad loc., p.143.

(73)  Weinfeld, 1972, p.346.

(74)  Weinfeld, 1972, p.322.

75) Thompson, 1974, ad Ioc., p.182.

(76>  The Jewish Publication Society's translation of the Torah (1967)
explicitly equates~Avin Deut. 12. 7 with happiness: "(you shall be) happy in
all (your) undertakings". Contrast this M. Fox's equation of nominal and
verbalwin Qohelet, with non-happy pleasure or plgéure—performance: see
Deiow ,”/"/?%Z

a7 Weinfeld, 1972, pp.260ff. demonstrates wisdom content in Deuteronomy:
e.g. Deut. 19. 14 cp. 27. 17) cf. Provs. 22. 28; 23. 10; Deut. 25, 13-16; cf.
Provs. 11. 1; 20. 23. Deuteronomy's didactic temper is said to parallel that
of Proverbs: Deut. 6. 7-8 (cp. 11-18) 6. 9; 11.20: cf. Provs. 6. 20-22 (cp.
1.9 3. 3; 4. 9; 7. 3. The "distinctive pedagogical consciousness of both

works is echoed in their shared vocabulary: e.g.70%occurs in Deut. 4,
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36; 8. 5; 1i. 2 etc; and Provs. 19. 18; 29. 17; 13. 1.

Wilson, 1984, notes particﬁlarly the similar use in Proverbs and
Deuteronomy of NI provs. 3. 1-2 compares with Deut. o. 1-2; Provs.
4. 4 with Deut.4. 40; Provs. 6. 23; 7. 1-2, with Deut. 4. 1; 5. 28-29; 6. 6-9;
8.7 1-2. He suggests that Deuteronomic reflection has re-evaluated the
Proverbial statements (p.188) within a broader context, as essentially
Toranic - as "in some sense, the very commandments of God" (p.183).

(78>  Dell, 1994: G.T. Sheppard, "The Epilogue to Qohelet as Theological
Commentary" (CBQ 39 (1977), pp.182-89, argues that Qoh. 12. 13-14
“represents a fairly sophisticated theological interpretation of sacred
wisdom in relation to an authoritative Torah".

(79>  Dell, 1994, p.313.

(80> Westermann, 1985, ad loc., p.438.

@81 Westermann, 1985, ad loc, p.426.

82> v. 32, Westermann, 1985, ad loc, p.313.

@83 1985, ad loc. p.41.

(84> Cf. BDB p.609%a,.

(85> Sasson, 1988, p.22.

(86>  p.234

(87>  Wolff, 1974, ad loc., p.10.

(88) Childs, 1974, ad loc.,, p.77.

(89) Westermann, 1985, ad loc., p.148.

(80>  For further examples and discussion of conjoined imperative clauses,
see Andersen, 18974, pp.108-09. In order to exemplify their effect he
analyses Jacob's speech in Gen. 43. 11-14 (which has an elaborate tripartite
structure) detailing seven commands: (1) get delicacies, (2) take down the
present, (3) get double money, (4) return original money, (5) get Benjamin,

(6) arise, (7) return to the man (Andersen's summary). These are not,
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however, issued in their performance-order: (1), 3), &), (6), 7)), 2), 4).
(6) is a link-move between (1)-(5) and (7)-(4).
(91>  p.234a, Lf. (2),
(92)  ANET, pp.412-24.
93 Probably more as a matter of literary convention than historical
circumstance.
(84)  ANET, p.413f.: "If thou art a man of standing, thou shouldst ... love
thy wife at home, as is fitting. Fill her belly; clothe her back. Ointment
is the prescription for her body. Make her heart glad as long as thou
livest. She is a profitable field for her lord."
(95)  AMET, p.413f.: "If you want to perpetuate friendship in any home to
which you have access, "beware of approaching the women. It does not go
well with the place where that is done."
(96> E.g., by McKane, 1970, p.53.
(97>  So McKane, 13970, pp.51-2..
(88)  ANET, p.420f.
(99) Particularly those separated from their husbands: for "a deep water,
whose windings one knows not, a woman who is far away from her husband."
(ANET, p.420a).
(100> As well as advising respect for wives, Ani also condemns selfish
gluttony (AMET, p.421): Cf. Provs. 23.2, 20 etc. The extent of the parallel
with Qoh. 9. 9 is blurred. First, is Qohelet speaking of his wife? Second,
how positively does he view women as such? With regard to question one,
we note his anarthrous use of J&¥ : is that noun thereby undetermined (“any
woman')? See Appx. 4. for further discussion of these issues.
(101> AMNET, p.435.
(102> Cf.the Instruction of Duauf, ANET, pp.432-4which extensively reviews

other trades, and their inherent drudgery, before commending to the
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assiduous schoolboy the scribal career as a passport into an elite club.
This document's title is, in fact, misieading, for it actually transmits the
advice of Duauf's son to his son. It survives in numerous sources, mostly
dating from the nineteenth dynasty (1350-1280 BCE).

(103) For a seminal discussion of this oeuvre, see M. Lichtheim, "The Song
of Harpers", JMES 4 (1945), pp.178-212.

(104> A. Wilson bases his AMET translation (p.467) on a MS of c. 1300 BCE,
which ascribes the original song to an Intef king: Wilson accordingly dates
its composition to (just?) before or (just?) after the Intef (i.e. twelfth)
dynasty (c. 1991-1786 BCE).

(105> AMET, p.416.

(106> McKane, 1970: p.82 (Ptsh-hotep and Merikare), pp.-90-91 (Duauf and
Lansing), pp.99-102 (AnD, pp.110-17 (Amen-emropet).

(107) McKane, 1970, p.76.

(108) ANET, p.413.

(109> Cf., for example, G.R. Driver and J.C. Miles, The Babylonian Laws, II,
Oxford: Oxford University Press, 1955.

(110> McKane, 1970, p.76.

(111> McKane, 1970, p.78.

(112) ANET, p.416.

(113) McKane, 1970, pp.SOf.

(114) McKane, 1970, pp.99f.

(115) ANET, p.420.

(116) 1Ibid.

(117> ANET, p.421

(118> 1Ibid.

(118> G. von Rad (e.g.), Wisdom in Israel, Nashville: Abingdon, 1972, p.226,

has overstressed Qohelet's similarlity to Egyptian Kénigstestament, “Royal
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Testament".
(120) The "king" fiction, grounded in the author's self-description at 1.1
I, 12, dominates Qoh. 1. 12 - 2. 11, encompassing his general statement of
intent (a search for wisdom: . 12- 18) and his pleasure-experiment (2. |-
1'1 % and arguably extends to 2. 26 (so if we retain the first person
suffix: see de Waard, 1979, for argument). It is generally felt not to
stretch beyond chapter 2 (Murphy, 1992, p.12 ; Whybray, 1989, p.4).
(121) See above, p. / for the idea of Qohelet's "bourgeois" status in
Ptolemaic Palestine, as a pedlar of elitist D/))/?, whether within or out -
with an official school or student following.

(122> For the probability of a Jerusalem locale for Qohelet's composition,

cf. Whybray, 1989, p.13.
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CHAPTER IITX

TQ 9, 7-10; Generic Transformation of <the

Masoretic Text,

Introduction: The writer now intends to define TQ's modifications of Qoh. 9.
7-10 (MT), in the text and co-text, and to account for these (primarily
referring to 9. 7) in terms of the targumist's dogmatic assumptions and his
generic transformation of the Hebrew material.

Our targum text is Knobel's (1). It is an eclectic text: a “"conflation of
the manuscripts” (2). He has not chosen to follow one MS with variants (a
"diplomatic" text), but has, rather, relied on the Yemenite MSS as the basic
text, supplementing them by readings from the European MSS and the first
Rabbinic Bible (Bomberg), 1517 (3). For Knobel's method, it is worth quoting
the author's own analysis (4):

"I have attempted to present a grammatically 'correct' text....There,
however, has been no systematic correction according to any theory of the
editor. I have also tried to provide a maximum text which often includes
more than one version of the Targum to a particular verse. This method
provides the largest number of phenomena to be studied. In some cases it
may be possible to argue that one version is older than another, but for
the most part, it is not posible to decide. Thére is no way on the basis of
the available material to re-establish the 'original' targum, if such ever
existed."

Not all critics have welcomed Knobel's text-critical procedure (5); but
Knobel unashamedly defends his decision. It provides him with a greater

bulk- of exegetical examples - and is therefore more useful for the student




of rabbinic interpretation - than would just one manuscript with
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9.7 Solomen said by the spirit of prophecy before the
Lord, The Master of the Universe will say to each and

every righteous one individually, Go eat in jov your

bread which was given to you for the bread which you
gave to the poor and needy who were hungry, and drink
with a happy heart your wine which is hidden for you
in the Garden of Eden in exchange for the wine which

you mixed for the poor and ncedy who were thirsty.

ed by the Lord.

for alreadvy vour good deeds are acceot
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9.8 Always let vour garrments be white without any stain

of sin and acquire a good name which is compared to anoint-

ing 0il, so that blessings may come upon your head and

your goodness will not be lacking.

9.9 See, a good life with a vwife whom vou love all ths

days of veur futile life which God gave vou by your

providenc:. for it is vour portion in your life and

in your l:bor wherein vou labor in this world under

the sun.

9.10 Whatever cHarity your hand finds to do for the needy

do it with 3ll your strenqth, for after death a man has

neither work nor reckoning nor knowledge nor wisdom in

the gqrave where you are going and nothing will help you

but good deeds and charity alone.

2.The Targumic Modifications.

9. 7 () The three imperatives in v. 7 are prefaced by their attribution
to Solomon: he utters them, in prophetic mode.

(2) Solomon in turn attributes the imperatives to the source of his
prophetic inspiration - the Master of the Universe.

(3) The imperatives' addressees are specified: the righteous.

(4> The bread and wine which they are to consume is defined: "bounty-food",
their reward for charitable conduct (i.e. in this world). The putative
scenario of the Master's instruction is thereby implied to be Judgement (or
a similar occasion) in the world to come.

(3> The wine is further defined as primordially secreted, in anticipiation
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of the addressees' arrival betfore the Master.
(6) The justification clause (‘N7 )Y ) 72D °D) is modified by the
switch from active to passive (’Y7 [ >yIny : 3 m.s. itpe.]= “to
desire", "be accepted"); and the "deeds" in view are said to be "good". The
Master's words, quoted by Solomon, appear to finish at the end of 9. 7, the

text then reverting to Solomonic speech.

9. 8 (1) The garments and oil of MT v.8 become, apparently, metaphors in
the targum. The/represent, respectively, moral purity (7) and integrity of
reputation.

(2> In TQ v.8 the prepositional phrase, "upon your head", becomes detached
from its MT subject, "oil", acquiring as a new subject "blessings" - the
fruit of the behaviour enjoined in the previous clause's metaphorical
imperatives.

(3) In TQ "oil" is also distanced from its MT gover-ning verb DI’ As with .5)1
T'I/c\"‘l this is tucked into a purpose clause with a new subject - "goodness".
(4) The unadorned double imperative of MT v.8 is thus transformed in two
moves: it has become an encoded call to moral probity (its ciphers, the
garments and oil, being duly deciphered in terms of what they signify), and
it spills over into a double purpose clause. This is, perhaps, ambiguous.
To which of the imperatives does each half of the clause correspond? Are
"blessings" envisaged by the targumist to flow from sinlessness, and
"goodness" to answer an unsullied reputation? Or are they a package,

representing the interior and exterior benefits of acting as enjoined?

9.9 (1) MT 9. 9 is also expanded. The addressee's futile life-span is
defined as a divine gift;"[jllﬂ (literally "in your planet" i.e. "Providence").

His "labour" is designated as mundane labour - of this world.
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(2> The targumist converts the MT's energetic imperative in 9. 10 into a
plea for charitable action, and, further, amplifies the justification-clause
by the rider that this-world charity is the giver's sole post-mortem
protection.
(5) A query perhaps arises as to the extent of Solomon's inspired
utterance: is it merely in 9. 7 that he speaks prophetically; or through 9.

7-107 (8)

3. Changes in the co-text. (8).

TQ seems to forge a fresh link between 9. 7 and its preceding co-text.
MT 9. 5-6 concludes Qohelet's resumé of death's levelling impact b);
stressing the complete negation of all living in death; and then, in v.7,
launches into an optimistic recommendation of this-worldly pleasure. TQ 9.
5, however, differentiates firmly between the sinner and the righteous, with
reference to their mentality and experience. Interestingly, the comparison
does not consist of symmetrical correlates. We might expect the
targumist's terse summation of righteous attitudes and conduct (an
awareness of sin's consequences, and a resultant reluctance to sin /
tendency to contrition) to be mirrored by his directly contrasting
castigation -of sinful mentality and behaviour (non-awareness of sin's
results, and a resulting tendency to unrepentant misconduct).

But instead of such a symmetrical contrast we find an intriguing
inversion of the relationship between attitude and conduct: the sinners'
ignorance (= "non-experience" perhaps?) of "anything good" (in this world,
and post-mortem) 1is attributed to their sinful activity - to their mundane
wickedness. Further, their situation is defined more extensively: their
post-mortem negation (or rather their marginalization, for they do not

appear to be regarded as altogether perishing) is spelt out. Thus they lack
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the attributes listed in MT 3. 3 (rewara and remsmbrance. The loss of

relational life, characterized by its driving emotions, which in MT 9. & is
predicated:,gy gii dead, is in Ty 9. 9§ restricted to the wicked. Thne
"portion” of MT 3. & is iikewise in T denied 1o the wickad aione, and is
qualified as being a "portion with the righteous in the world to come"
rather than "in what is done here under the sun! . - This dismemberment
by Solomon «in the first person) of the sinners' prospects in the world to
come paves the way for the shift to the narrator in 9. 7.

The fate of the righteous in 9. 7 is mediated to the hearer / reader
from the Master of the Universe, through Solomon via the narrator - ie. at
a double remove, whereas he learns of the sinners' destruction from Solomon
direct.

TQ 8. 7-10 is probably marked off as a discrete unit by the narrator's
intrusion in v.11. If there were any doubt as to the extent of Solomon's

prophetic utterance, there is no doubt that, at v.ll, he speaks in his regal,

non-inspired mode.

4. The Impetus for Modification: (I) Dogma. <a) anti-anthropomorphism?

In his concluding volume's second chapter (10) Sperber summarises the
reasons of changes and additions to MT in the targums to the Pentateuch
and the Prophets. These include reasons for dogma and belief: the targum's
aim, according to Sperber, is to eliminate all possible anthropomorphic

Jor At mow

phrases and to replace them with other, expressions "better suited®; ¢our
Ufimed et Conctrning Gud ) e /Qﬁ’jb\i&d"ws Cour Quetulion. s xRRS),

tratresy So, for example, targum avoids Biblical expressions which suggest
that God has a human body and, in reference to Him, substitutes for parts
of the body the action they perform - e.g. to "serve the Lord" rather than

"to walk before Him" (11). This observation is, we note in passing, by no

means universally true. TQ itself provides some contrary examples: e.g. 2.




24 ("to walk in straight paths perfore Him"J.

We might also add & comment about the seemingly innocuous prepositionQT"j
(9. 7 and ortens. Is this, 3s some think, a "circumlocutionary device" «iz)
tor avoiding direct contact between humanity and God? Kiein adduces
séveral targumic instances wnere this appears not to be the case. Firstly,

he uffers some Pentateuchal examples of its use: TU/Fs-J Gen. 17. 18 ("And
Abraham said before [;P] the Lord");, TO/Fs-J Deut. 1. 4l; Ps-J Exod. 10. 8
("Go serve before [',5] the Lord"); TN Exod. 16. 8 ("Your complaints are .
before [’;'] the lord"). 1Is it, Klein asks, due to the targumist's awareness
of God's incorporeality, of his detachment from human activities, that b'T/'?
interposes between the verb and its divine object? Is it anti-
anthropomorphic? He then cites evidence tending against the idea. In
Aramaic Daniel commoners speak before [,/5] the king (2. 9,10,11,27,36 etc.);
Daniel is brought before [',‘7] him <2. 24,25; 3. 13 etc.b T[L’ appears to
mark their deference in the royal presence - and Daniel's before his God, as
at 6. 23: “as before [/ P] thee, O king, I have done no wrong". Again, in
the targums 677‘ is a deferential particle used in human settings; it is
the translational equivalent of various Hebrew propositions’1d9, >1D5
1D, 5y : see, for example. Fs-J Gen. 43. 15 ("And they stood
before Jacob") or 18. 22 ("And they stood before the Lord");and of
semantically similar phrases, such as?J?¥5 (e.g. Gen. 42. 24; Fs-J. "And he
bound him before them'). Especially where N .\ replaces the nota
accusativi in phrases withT7T2V is its deferential nuance evident; this
replacement occurs in both human and divine contexts: Ps-J Gen. 27. 29,40;
38. 15,18 etc. thuman); 7N Exod. 20. 5 (divine), etc. The targums also use b
to replac@)IN2 in phrases with verbs of crying, begging and praying berore
God «e.g. as at Num. 11. 1,18, 14. 28): is this an anti-anthropomorphic

usage? No, because the targums treat the idiom the same way in human
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contexts also, at least fourteen. times: for example, TO Gen. 20. 8; 23. 10.

In these cases, D_TP is clearly regarded as figurative.

(b> A contrasting assumption: TQ 2. £4-6. We might conveniently contrast
another Call-passage exemplifying the targuns dogmatic underlay: 2.
24-6, where the Aramaic betrays the targumist's assumption of Scripture’s
internal coherence: its parts cannot contradict one another. Any apparent
Inconsistencies are erased by adjustment of the offending texts and their
textual neighbourhood: their co-text.

There 1is in the MT an apparent dissonance between
Solomon's down-playing of pleasure in ¢hap. 2 (2. 1-3) and his later (3115
to enjoyment. TQ must harmonize this clash of sentiments, and he
intervenes by appropriately modifying the Call passage, rather than 2. 1-3
which receive minimal surgery in the targum. The MT sentence structure is
adjusted to absorb new elements: the basic structure is preserved, but new
elements are inserted into it. Their purpose is to specify or elucidate
Solomon's rather bald, unqualified MT recommendation of pleasure. This
specification differentiastes the pleasure in view from the unqualified
rejoicing which Solomon has condemned in his earlier testimony (TQ 2. 1)
The targum text and translation of TQ 2. 24-6 are as follows:
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2.24

2.25

2.26

2.24 There is nothing worthwhile for a man except that he

commandments of the Lord and teo walk in straight paths

before Him so that He will do good to him for his labor.

Also this I saw that a wan who succeeds in this world

g

:ﬂ -hlch will come besides me?

‘:le has given wisdom znd knowledce in this world and jov

-ho is the man who bkas no F==rlof the great Judgment day

! eat and drink and enjoy himself before Feople,to obey the

is decreed from the hand of the Lord that it be so for him.

-2.25 For who occupies himself with the words of Torah and

‘112.26 For to a ran whgse deecs are straight before the Lord,

"@an He ha: given an evil way

! pleasing before the Lord.

?:-ith the righteous in the world to come. But to the quilty

to gather money and to collect

such property to be taken froa him and civen to 3 man who

This also is futile to the

. ‘bf" .9 n Q.:'ﬂrrv“ug
C. Sy e,

guilty and breaking of the soipit.

1he debrew viny froa the root vin meani?g "ewjoy"
is translated by the largurist as if it were w©cn "fear".

94
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The Targumic modifications: 2. 24. The “pleasure-package" initially
prescribed is qualified by the insertion of a referent: "before people", and
an infinitival clause (which may be epexegetic). 1It, perhaps, therefore,
defines the ideal nature of this public enjoyment now laid on the addressece.
Labour's reward is now presented as God's beneficence in response to such
obedience.
In 2. 25 TQ modifies MT more radically. He replaces a Hebrew lexeme
o AN
» "eats") with a non-literal Aramaic equivalent (f.’.?bi’f'busies
himself") and elucidates this by adding an object which coheres with the

idea of Toranic lifestyle enjoined in 2. 24 - "with the words of Torah".

from WWh."fear" - thus N¥AM1(13) - and again supplies an apposite object.
The targumist finds no problem with the MT's final adverbial phrase,and its
first person suffix, referring this to the speaker, Solomon: he is the
archetypal Torah-student and righteous man.

2. 26. In TQ 2. 26 we find the unqualifiedn.l'l/.xl//of MT elucidated, but its
imagined context is slightly different from 2. 24's: it is with the righteous
In the hereafter. The remainder of the verse contrasts such contentment
with the futile acquisitiveness of the wicked: there is minimal tinkering

with the MT.

(2) CGeneric transformation.

Prompted by Fishbane's pleading that certain non-oracular Pentateuchal
sayings have later acquired an oracular guise (14), the present writer
wishes to argue that Qoh. 9. 7, a poetic pleasure-summons, may have been
transformed by the targumist into a solemn oracle. MT's unalloyed, poetic

instruction (15), unencumbered with an explicit setting or background, has
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developed into a portentous invitation from God to the righteous (who are
essentially Torah-observers), issued through Solomon. It is portentous
because it is invested with a solemn context, an eschatological setting
culled from the Hebrew Bible's manna and Eden mythography. It looks
forward to the (exhausted?) Torah-student and charity-worker enjoying the
fruits of Eden refound.

The signal for this generic transformation is the prefatory formula of
9. 7, "Solomon said by the spirit of prophecy" (16). The very name of
Solomon (the wise king who answered the Queen of Sheba's enigmatic
questions in 1| Kgs. 10), reinforced byA the declared fact of his prophetic
inspiration, prepares us, and the targumist's audience, for an oracular
remark (17).

We might ask if there are other apparent cases of generic transformation
in targum. One example in TQ could be the conversion of Qohelet's remarks
(MT 1. 4) about the recurrence of natural processes within a stable context
(the earth's continuity) into an oracular comment on atonement: "King
Solomon said through the spirit of prophecy'...the good generation of
righteous ones depart from the world because of the sins of the evil
generation of wicked ones who will come after them. The earth stands
forever to bear the punishment which comes upon the world because of the
sins of men.'

We offer two other instances, one in targum and one in midrash, where a
Biblical imperative (which may or may not be "portentous" or "numinous" in
its own context) is invested with an evidently solemn setting. One is Ps-J
Gen. 27. 9; another is Mekhilta to Ex. 16.25. Firstly, MT Gen. 27. 9:
(Rebecca is addressing Jacob) "Go to the flock and pick me out two fine
young kids, and I shall make them into a savoury dish for your father, the

kind he likes" (REB). Ps-J reads (17a): "Go now to the sheep shed and bring
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me from there two fat kids, one for the Passover and one for the festival
offerings, and I will make of them dishes for your father, such as he
loves". This episode is linked by the targum with Passover: Isaac calls
Esau to him on !4 Nisan and tells him that this is a holy night: "my son,
behold, tonight the heavenly beings praise the Lord of the world, and the
storehouses of (the dews) are opened" (v.1). In v.6, Rebecca issues the
same reminder or disclosure to Jacob. Rebecca's command is thus in a
numinous setting. It is made with the Holy Spirit's involvement <(compare
Solomon's oracular utterance in TQ 8. 7ZW)21MN3)in v.5 Rebecca “heard
through the Holy Spirit while Isaac spoke with his son”. She is a
prophetess. The point is that if Rebecca knew through the Holy Spirit, she
was not spying. Again, at Ps-J 27. 42, Esau's words are relayed to Rebecca
by the Holy Spirit.

Secondly, at MT Exod. 16. 25 Moses says:"Eat it (the mannal today, for
today is a Sabbath to the Lord". lThis specific instr;uction is transformed
in Mekhilta (ad loc.) into a portentous prediction about the end-time (17b).
“R. Joshua says, 'If you will succeed in keeping the Sabbath, the Holy One,
blessed be He, will give you three festivals,-Passover, Pentecost and
Tabernacles." In this sense it is said 'And Moses said...'. R. Eleazar of
Modi'im says: 'If you will succeed in keeping the Sabbath, the Holy One,
blessed be He, will give you six good portions: the land of Israel, the
future world, the new world, the kingdom of the house of David, the
priesthood, the Levites' offices....'. R. Eliezer says: 'If you will succeed in
keeping the Sabbath, you will escape the three visitations: the day of Gog,
the suffering preceding the advent of the Messiah, and the great judgement
day ",

Finally, we might justly enquire into the purpose, the rationale of TQ's

generic transformation of Qoh. 9. 7.The present writer suggests that
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Solomon's prophetic, inspired speech in TQ may be a refinement of the
Hebrew Bible's pro-Solomonic propaganda. Briefly surveying the latter, we
may first note (18) the historical tradition's emphasis on Solomon's
personal reputation for wisdom, especially the semi-scientific kind of
c;tegorizing of plant and animal life attested in contemporary Egypt by the
Onomastica (1 Kgs. 4. 31-4). Elsewhere, | Kgs. remarks on his insight (3.
3-15,16-28), its resultant benefits to his rule and his awesome performance
before the Queen of Sheba as an answerer of enigmatic questions., The
tradent s’ pro-Solomonic wisdom anecdotes derive, so Clements argues, (19)
from their felt need to square the unpalatable fact of his bad conduct (the
heavy exactions on his subjects), which led to rebellion during his lifetime
and then the division of the kingdom, with the Davidic dynasty's election by
God. Secondly, this reimaging-project arguably assumed a new aspect in the
wisdom literature, especially in Qohelet. Qoh. 1. 12-- 2, 25 focus;es on
Solomon's reputation for wisdom and success. Its reflections are rooted in,
but also modify, the claims already made for Solomon by 1 Kgs. Thus his
insight (1 Kgs. 3) is the basis of Qohelet's reflections on the use of
wisdom (Qoh. 1. 12-18); and his renowned polygamy, presumably, lies behind
the Preacher's musings on sensual pleasure (2. 1-11) - and perhaps behind
his cautious recommendation in 9. 9 that the addressee enjoys life with a
woman whom he loves! And the 1 Kgs. general picture of Solomon's mixed
experience of success and failure grounds Qohelet's analysis of folly,
success and failure in 2. 18-26.

May not Solomon's prophetic sage-status in TQ, which complements his
afore-attested wisdom and prosperity, be primarily significant as marking a

further stage in his rehabilitation-programme?
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Conclusion. Having analysed the targumist's generic transformation of MT
(its premises, character, and possible purpose) the writer finally poses a
blunt but necessary question: why were the modifications acceptable? The
answer lies in the fact that targums were effectively policed. The Hebrew
text was ever-present in the user-community, as a yardstick against which
to check their extravagances (20); the j/))")h/) was constrained in his
rendition (a) by tradition, and (b) by the rabbis. As to (a), traditicnal
interpretations would have dictated his rendering. Regarding (b), the
rabbis sought to control targumic content through general advice, (21),
critique (22) and even proscription (23) of specific translations (24), We

can posit these influences upon the creation of TQ 9. 7-10,

NOTES

¢ D) 1976.

(2>  Knobel, 1991, p.8.

(3) For a brief description of both the Yemenite and European MSS used by
him. see Knobel, 1976, pp.5-12. Corre/’s 1953 text derives from a Yemenite /
MS: Or. 1302 of the Brit;ish Museum J- - save for his occasional references
to Or. 2375 of the British Museum " and the text of the rabbinic Bibles.
4 Knobel, 1876, p.4.

) Cf., e.g., Van der Heide, 1981, p.20.

Ga) But both the diplomatic and critical or eclectic
text-methods are prone to be misused by editors. For example, BHS, an
exemplar of the diplomatic method, has glaring weaknesses. Cook (1988,
pp.55-6) cites Eissfeldt's tr;eatment of the MT of Gen. °~ 1 and 2, which
frequendy displays "inconsistent, incorrect, unclear and incomplete

utilization of textual data". Among other things, Eissfeldt's apparatus does
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not suggest that he spotted the LXX translator's overriding desire to
harmonize or erase the discrepancies in chapters | and 2. A critical text,
on the other hand, is said to be methodologically sounder, for it is more
comprehensive, and therefore, less subjective in its editorial decisions.
Thus the Hebrew University Bible Project, already in progress for more than
twé decades, presents comprehensive apparati (four different apparati, in
fact: (1) data from the ancient versions; (2) data from the Qumran Scrolls
combined with rabbinic quotations; (3) medieval biblical MSS data; (4)
masoretic datal. But its very comprehensiveness has proved to be the
project's major disadvantage: its published fruits are scarce. Cook
recommends a modification of the HUBP appraoch: a slimmer critical
apparatus, which excludes the medieval data, and is based on the editor's
contextual analysis of all his material.

6) In view of TQ's figurative use of&ﬁ YN (see n.7), we may ask: to what
extent are other key words in TQ 9. 7-10 used metaphorically?
Concentrating on TQ 9.7, with Jastrow as our chief dictionary source, we
find the following:

1. 6"5.\1"» For the imperative, cf. TO Num. 22. 20, and often. There is a
metaphoric sense: "to depart this life", "to die" - e.g. J. Hag. 11. 77d: "This
one committed a sin, and died for it". But in two memorable talmudic
reflections 0;1 the question / notion of going to eat and drink, it is not
interpreted metaphorically.

(1> At B. Ber. 42b it occurs in a rabbinic discussion about table-manners:
Rabbi has died; his disciples consider, abortively, whether the instruction
"let us go and eat bread at a certain place" is equivalent to "let us
recline”. An old man assures them that it is.

(2> At B. Erub. 54a Samuel tells R. Judah, in a sapiential instruction

reminiscent of a Menander fragment (cf. Kock, 1888, pp.481ff.; Allinson, 1921,
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p.442; Gomme and Sandbach, 1973, pp.709-11); “Shinena, hurry on
and eat, hurry on and drink (ed's. note! i.e. don't postpone pleasure-seeking],
since the world from which we depart is like a wedding feast." Is Solomon's
emphasis perhaps on the idea of reclining, or taking one's decorous ease?
OF rather on relishing, fully enjoying the pleasures in store?

(riplactt 03 Sy 7))

2. o 5"‘;/: Jastrow sgain lists a metaphorical sense: e.g. at J. Sheb. 7. 38a
it means to "gnaw at" i.e. to absorb, take away, where a man‘s interests are
said to absorb his property.
3. Oy o examine, taste, test, try, experience". A/ote the Talmudic use
of the verb in reference to forbidden tastes: e.g. B. Yoma 22b. "He never
tasted the taste of sin". B Ber. 35a, "one mustn't taste food when
cooking..."; B. Hull 98b. (The taste of a forbidden thing is as forbidden as
the substance itselﬁ. ;Is TQ commending the tasting of' Something - his
bread in the world to'come - as if it were forbiddeq. i.e. with the same
furtive relish?
4.1 Y : Has this overtones of poverty in Torah? Generally, used of
material poverty: cf. B. Ned 64b, J. Ber. 9. 13b, B. Metz 7la etc. But
sometimes there is a metaphorical sense: e.g. B. Ned. 4la: "Only he is poor
who lacks knowledge". (N DX/ is again used almost exclusively in a non-
metaphorical.sense, to judge from Jastrow: cf. Tg. Ezk. 18. 12; Tg. 2 Sam. 13.
4; Tg. Ps. 72. 23 and often.
5. sb:) : basically means "to bend", and comes to mean "to starve, or pine
for food™ cf. Tg. Ps. 34. 11; Tg. Gen. 141. 55 and often. An interesting
reference is an urgent command to eat while hungry: B. Fes. 107b(?). Does
Solomon's call therefore have an urgent ring about it? "Eat as if you were
hungry, like the ones you fed", he might be saying - l.e. "waste no time in
responding to my call".

6.3‘935].7,{can mean "innermost heart, thought, inclination, mind" etc., cf.
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How is -:2-5 distinguished from R .) Sometimes, the two are virtually
indistinguishable: cf. e.g. B. Sheb. 26a: “Thy heart has carried thee away
against they will", etc. lu : Jastrow lists two basic meanings: (1) "good,
precious”, cf. Tg. Gen. 2. 9; Tg. Jud. 5. 26 etc. (2) "Value, worth", J, Ket.
4. (end), 29b etc. Neither really seems to fit —-2 9 in TQ 9. 7.
Something akin to "kind-hearted", "affable", "generous", “charitable" (Alkalay)
would be more appropriate - perhaps more so than Knobel's “happy", for it
would accord with the characteristic which earned the addressee his
invitation - charitableness.
(7) This figurative value ofN\is precedented in BH at Is. 11. 18 and Ps.
51. 9, where verbal ).‘15(hiphil) likewise denotes the addressee's / psalmist's
purity from sin. Such a state answers to their prior contrition, and
isBiblically indicated by the penitent's dark attire (cf. Ps. 35. 13, 14),
Joshua's assumption of rich, clean apparel ( not lébeuedihﬁ) for filthy rags
at Zec. 3. 5 similarly marks his moral cleansing. A covert idea in these
passages may be that certain clothing can of itself be purificatory: cf. E.R.
Dalglish, Fsalm Fifty-One, Leiden, Brill, 1962, p.137, n.229.

White apparel's emblematic function in post-Biblical Judaism is
strikingly discussed by E.R. Goodenough (1966), with particular reference to
third-century CE Dura Synagogue figures. The presence of the pallium
(Goodenough's Latin short-hand for the Greek%fw/v and I;Uol/:’/m/), white /
light-coloured, on Toranic heroes who manifest God's power at a poignant
moment of the Jewish Heilsgeschichte (e.g. Moses leading the Israelites from
Egypt; Samuel, anointing David; Elijah, sacrificing in competition with the
Baal priests) seems to mark it out as a sacred uniform, indicative of
personal sanctity.

(8> See below, p. 4|

(9 For the phrase "co-text" rather than "context", cf. e.g. Samely, 1993,



p.5.

<10) Sperber, 1973, p.37.

<11y Ibid.

(lZ) Klein's phrase; ctf. Levine, The Aramaic Version ot Auth, Rome, 1§73,
p-.90:’l71's the "only characteristic anti-anthropomorphic pnrase used in Jewish
Aramaic in extra-targumic literature".

(13> Knobel, 1976, p.156. De Waard, 1979, discusses the eiymology of U/)f?>
(14) Fishbane, 1985, pp.500ff. For example, he examines Jacob's farewell
blessing in Gen. 48. 10-11 as the basis of two transformations: the first in
Zec. 9. 9-11 (a “royalist-messianic reflex", a royalist expectation couched
in terms of a future Davidic line), the second in Ezek. 19 - a dirgelike
forecast of the reversal of hopes for Judaea.

(15> See above, chap. 1.

(16> This formula (cf.l. t; 4, 15) and the parallel attributions to Solomon
of inspired speech (1. 2,4; 2. 13; 8. 12, 14) indicate the targumist's
sympathy for those authorities who regarded Qohelet as an inspired work
(cf. B. Sot. 48a-b; M. Ed. 5. 3; QR 1.1), The locus classicus of rabbinic
debate on the issue is M. Yad 3.5, where we receive a digested discussion
concerning the hand-defiling nature of Qoheleth and Song of Songs: cf.
ARN(A) 1. 4; B. Shabb. 30b; FR 18.30. For the concept of hand-defilement
vis-a-vis inspiration, see S. Leiman The Canonization of Hebrew Scripture,
the Talmudic and Midrashic Evidence, Hamden: Achon, 1376. Interestingly, the
formulae seem always to lead into theodical comment in relation to the
hereafter or past wrongs of Israel. This is perhaps more than coincidental.
For tannaitic and amoraic traditions discouraged other-worldly speculation
(Ginzberg, 1922). R. Aqiba, for example, insisted that his own centre of
gravity was very much in this world (ARN (A)) 2. 30-67). Is Solomon,

perhaps, implicitly sanctioned by the prefatory formulae to speak about
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topics within the prophet’s domain, but beyond the normal parameters or
sage-discourse? 5Sciomon's prophetic status is even more apparent in
Gregory 77¢iun~aﬂtjk$)paraphrase of Wonh. i. ! - an interesting contrast with
cur text's étylizaticn of the monarch; Inter aiia this may intimate, Suggests
Jarick, ad loc., the current impori?ce of an uitra-wise prophet's remarks,
vitally directed at the heart of each Chrisiian hearer.

(17> See Fowler Kinds of Literature. An Introduciion to the Theory of
Genesis and Moses. Cambridge, Mass.: Harvard University Press, 1982, chap. 5,
for a discussion of generic names in English literature.

(17a) Targum-translation from Hayward, 1989-90.

(17b)> Targum-translation from Samely, 1993.

(18> Cf. Clements, 1988, p.78.

(19> Clements, 1988, pp.79-80.

(20) So Barr, 1979.

@1 Cf., e.g., Tos. Meg. 4.41.

22> Cf., eg, M Meg. 4.9.

@3> Cf,, e.g., B. Meg. 25a-b.

(24) For this topic, to which the writer owes the previous three

references, see especially Alexander, 198S5.
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CHAPTER IV

Contextual Analysis: The Thematic Locale of

TQ 9. 7-9,

Introduction: This chapter considers the targumist's modification of Qoh. 9.
7-9 (MT) in two distinct contexts: rabbinic theology and rabbinic pedagogy.
A. TQ 9. 7 in the Context of Rabbinic Theology.

The present writer suggests that the dominant motifs of the targumic
version of Qoh. 9. 7 are the Messisnic Banquet and the Torah-student's
eleemosynary duty. Complementary to the first, but assumed rather than
overt, are the rabbinic notions of the world to come and Torsh-renewal in
the Messianic age; and, to the second, the ethical priority of Torah study.
1. The mythographical background to TQ 9. 7 is rich and complex, Rival (or
complementary?) claimants to the honour of generatiné this verse's pithy
“refreshment” imageryv (1a) may be: first, the inner-biblical manna tradition;
second, the Messianic banquet tradition in rabbinic literature; and, third,
the latter tradition in inter-testamental literature.

(1> One element in the background may be the Biblical idea of hidden
manna, a share of which is promised to the Victor in Rev. 2. 17. Rabbinic
legend taught that the manna given in the desert had been preserved in a
golden jar in the Holy of Holies (1b). Compare Heb. 9. 4, the context of
which reference is a pericope describing the cult of the old covenant. This
pericope draws on the tradition present in Exodurabout the wllderness
tabernacle (Exod. 35. 1-40. 15), and describes the contents of the Ark
within the inner tabernacle, behind the “second veil" which separates the
inner from the outer tabernacle (lc). The Ark features in all Scriptural

accounts of the inner sanctum both of the Mosaic tabernacle and of
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Solomon's temple. Its gold covering is also a Biblical feature (cf, Exod.
25. 11). The items in the Ark ((-)'\, ;7\ refers to the Ark, not the
tabernacle, which is too far removed from it to be the antecedent) are,
however, an extrapolation from Jewish tradition. Scripture mentions only
the tablets of the §]’72 (=5°( @7k7) as explicitly in the Ark (2).
Jewish tradition expanded the contents, although not as here (3). The manna
Jar (Exod. 16. 33-34) and Aaron's staff were, according to Exody,in the
inner sanctum, although not in the sanctuary. The idea of a golden jar for
manna 1is also found in Philo Congr. 11.

This manna (in its jar?) was supposedly hidden by Jeremiah in 586 BCE,
at the destruction of the Temple; at the start of the Messianic era, it was
believed, it would re-emerge from heaven (2 Macc. 2. 4-8), to be eaten by
those who had reached the consummation of time (cf. 2 Bar. 29. 8; B. Hag.
12b).

@) More pertinent may be our observation that in fhe fabbinic tradition,
bread and wine are sometimes supernatural substances linked to the
eschaton. Thus in Ps-J Gen. 27. 25, the archangel Michael brings Jacob wiﬁe
that has been stored up in its grapes since the start of the world; Jacob
took it to his father (4). The targum to the Song of Songs (8. 2) points
to the eschatological function of such wine: "I will lead thee, King Messiah
... and thou shalt teach me to fear the Lord ..... and (in my temple) we
shall partake of a Leviathan feast and drink old wine which has been
preserved in the grape since the days of creation, and eat of the
pomegranates and fruits which have been prepared for the righteous in the
Garden of Eden". Elsewhere such primordial wine plays a pivotal part in the
Messianic banquet. We refer especially to Num. R 211. 21: a great table
will be spread, which idolaters will see to their shame (5). This will be

the banquet-table for the righteous in the day that God shows his glory to
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the seed of Isaac. After the eating and drinking, the patriarchs will be
offered in turn a cup of grace. All will reruse it because of Toranic
impediments, until David finally accepts it 6. The wine which he drinks
from this grace-cup (and, we presume, the wine drunk throughout the
banquet) will have been maturing since the sixth day of Creation (/). Two
points may be worth making about this wine. First, it is an extraordinary
wine: B. Keth. Ll1b says:”c'énd you, his people, drank red wine from the juice
of the grape,) (Deut. 32. 1;). The world to come is not like this world.

One grape, put in a corner of one's house, will be used as if it had been a
large wine cask, its timber will be used for -cooking-fires. No grape will
contain less than 30 kegs of wine, for it is said 'thou drinkest foaming
wine': for 'foaming' read '30 kegs' g

Second, there is a strain in rabbinic tradition that attributes to wine
the role of an apperitif (8): "does wine sustain? Did not Rabba used to
drink on the eve of passover in order that he might get an appetite and eat
unleavened bread? A large quantity gives an appetite...." Bread, on the
other hand, was traditionally associated with sustenance in its own right: B
Ber. 35b continues: "Is it not written, 'And wine that maketh glad the heart
of man ... and bread which sustains, not wine?"
(3> In inter-testamental literature, we find a trend towards Identifying
this primordial wine with Toranic wisdom or the Torah itself. Ginzberg (9
cites the command of the sixty angels who stop at the head of each
righteous person on their admission to Paradise: "Drink of the wine
preserved in the grape since the six days of Creation, for thou has busied
thyself with Torah and she is compared to wine". Again, Ecclesiasticus,

although not explicitly identifying the wine with Torah, equates Toranic

wisdom with food and drink (15. 1-3; 24. 19-33): in the latter passage, it
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is compared to an expanding watercourse intended to irrigate an orchard
(v.31), and is said to "pour forth instruction like ..... the Gihon at the time
of vintage" (v.27). IV Ezra (14. 37ff.) also depicts wisdom as secreted in
wine-like liquid, this time water the colour of fire which imbues the sage
with wondrous insight into recherché lore (he dictates secret books to be
given to the wise, containing "the spring of understanding, the fount of
wisdom and the stream of knowledge"); it 1is not, however, explicitly Toranic
wisdom. With this passage it is instructive to compare the Od. Sol. 11. 7-
9. Here, the devotee is "established upon the rock of truth ..... speaking
waters touched my lips from the spring of the Lord generously. And so I
drank and became intoxicated from the living water that does not die ..... I
abandoned vanity and turned towards the Most High, my God, and was enriched
by his favours" (10). The "water" here would seem to be, in fact, wine;
compare Ode 30, which celebrates the Lord's living water - perpetually
pleasing and sparkling, more refreshing than honey, flowing from the lips of
the Lord.

None of these examples, however, equate Torah itself with miraculous,
revitalising wine. For such an equation we have to look again to the
Rabbinic literature. FR 51 (a homily on Lev. 23. 40) remarks: "You have not
drunk enough of the wine of Torah". And Gen. R. 43. 6 describes how
Mechizedek revealed Torah to Abraham in bringing him bread and wine; cp. 98.
10 (the descendants of Judah have eyes red with wine: i.e. they possess the
strength to study Torah).

A further pertinent reference to the Messianic Banquet in extra-Biblical
literature is Sib. Or. 3. 740ff., where the good dwaiting (righteous)
mortals - grain, wine and oil - mirrors that which was given by the
charitable in the Jewish city that is praised from 3. 218ff.. This is a

strikingly similar exchange to that promised by the "Master of the Universe"
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to the righteous in TQ 9. 7.
Conclusiom: The portion to which Solomon anticipates God will call the
righteous in the world to come (joyful eating and drinking) is surely a
“carrot" to encourage faithful listeners to Torah-study and good deeds. The
element is quite possibly part of a "programmatic" pic'ture (l1) of what the
future holds, a sample of the targumist's eschatological beliefs; he
highlights, in the form of an oracle on Solomon's lips, a prime element (the
Messianic Banquet) from among his "package of expectations" about the

nature of the end time (12).

2. Underlying the Messianic Banquet (and perhaps the Hidden Manna)
imagery (i.e. not overt) are the related motifs:

(1)The world to come features boldly in rabbinic thinking about the two
concerns we shall shortly examine, Torah-study and good deeds, and receives
similar priority in TQ's treatment of those topics. The phrase is
problematic: it is one of an array of eschatological terms (13): “end of
days", "the end", "days of the Messiah", "the future to come", "the new
world". All these are loosely linked with the idea of redemption. "The
world to come" is specifically linked with the problem of reward and
punishment. = We can briefly draw the following distinctions which may
clerify the conceptual background of TQ's use of the phrase. First, the
idea of post-mortem reward and punishment appears in rabbinic theology as
early as 30 BCE: see Urbach, 1975, pp.436ff.; B. Shabb. 152b. Secondly, a
belief in the general resurrection of the dead at the end of days had
probably crystallised before 70 CE; M. Sanh. 10. 1; M. Ber. 5. 2; II Macc. 7.
l4. Thirdly, referring to the world to come and the resurrection, M. Sanh.
10. 1 states that those who have no share in the world to come include

those who deny the resurrection of the dead. The “resurrection”, according
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to Urbach, in this context refers to the return of the soul to the body, and
is not linked to Hellenistic ideas about the soul's immortality. Fourthly,
Dan. 12. 2-13 places the resurrection of the dead chronologically before
reward and punishment in the world to come.

(2> Torah-renewal in the Messianic age: TQ's emphatic link between Torah-
study and the world to come sounds the same eschatological note that we
find in much rabbinic thinking about Torah <l14). Urbach distinguishes
between the "anti-messianic" and the "pro-messianic" views of Torah. On
the one hand, some sages regarded Torah as utterly unchangeable, even for
the Messiah's advent. Thus we find hyperbolic statements about the
authority of sages' assertions: God is bound by them (15). R. Aqiba
supposedly said " just as they debate halakha on earth, so they debate
halakha in heaven" (16). It was said that Torah did not belong to heaven
after Moses had captured it for humanity: "nothing thereof was left in
heaven" (Deut. R. 8. 6, which goes on to say: "say not that another Moses
will arise and bring us another Torah from heaven" (17)).

On the other hand, it was widely believed that the Messiah's advent
would transform Torah and Torah-study. An apocalyptic baraita (Sg.R. 2. 14.
4) proclaims that, Torah having been forgotten and scholars having
decreased, in the fifth year of the septennium in which the Messiah will
come "there will be great abundan-e, and people will eat and drink and
rejoice (cf. TQ 8. 7); the Torah will return to its pristine state and renew
itself unto Israel"™ see B. Sanh. 97a ("and thg Torah is restored to its
students"). The teacher of this pristine Torah will presumably be the
Messiah: "when he of whom it is written 'lowly and riding upon an ass' etc.
(Zec. 9. 9) comes, ‘'he will wash his garments in wine' that is, he will
compose for them Torah teachings :...." (18). We must note other dicta,

however, to the effect that God Himself will teach Torah, as in Tg Sg. 5. 1o

etc. (!7) Tha quwf C} ﬁ\uc /)Msc MJMr C({'?a And han Simnilae
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ones, is that the Torah of this world is as nothing compared with that of
the next: QR il. &, cr. 2. i; and k. Avin's reaching 201" the lowest form
of heavenly wisdom is Torah" :i.e. earthly Torah; for the Torah that the
Messian will teacnh is rar superiox‘)_

. Moreover, it is supposed that Toranic precepts will be explained in the

: wied,

world to come, the language of food storage being | for example in FRK, p.72
and, especially Provs. R. [reference unlocated] ; '\f you have succeeded in
storing up words of the Torah, I shall sate you with stored-away good that
I have laid up for the hereafter". Could this not be the import of TQ 9.
7's reference to hidden wine in Eden? Though there it is promised in
return for good deeds - the fulfilment of Torah - rather than for Torah-
study as such. And, in the Messianic age, Torah will be totally be
fulfilled. Hence decisions were made about the Temple and its holy things,
in the belief that it would soon be rebuilt: B. Sanh. 51b. In any case, even
in the pre-Messianic age Torah was studied in heaveﬁ Just as in the earthly

one (21); in fact, the rabbinic academies conformed to a heavenly model

22).

3. The second explicit motif in TQ 9. 7 is that of eleemosynary duty (22a).
Apart from Torah, the Torah-student was also vitally preoccupied with good
deeds (22b). His concern is firmly echoed by our targumist in TQ 9. 7, who
pays a lot of attention to the subject. Thus at 3. 22 he orders his
addressee to rejoice in good deeds, eat and drink; at 4. 8 he notes the
sorry state of the workaholic isolate, who unreflectively denies himself the
joy of giving charity in this world and (implicitly) of righteous companions
in the world to come; at 5. 9-10 he remarks on the fact that the

acquisitive receive no reward in the next world unless they are essentially
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charitable; and at 5. 12, that wealth unused for charitable purposes in this
world is stored up for the culprit to condemn him in the next; 6. 6
pronounces that without Torah and good deeds one goes to Gehenna.

To seek to do charity in order to gain life in the world to come or
post-mortem life for one's children was, in the sages' eyes, an acceptablie
project; such a person was wholly righteous (8. Rosh Hash. 4a, and
parallels). Good deeds, broadly understood as Torah-observance, were
certainly rewarded in the world to come; there are many dicta to this
effect. For example, R. Tarfon in M. Aboth. 2. 16 states: "and faithful is
the master of your work, who will pay you the wages of your toil; and know
that the giving of the reward to the righteous is in the time to come". It
is instructive to compare this with a remark in the same tractate at 5. 19:
"the disciples of Balaam the wicked go down to Gehinnom .... but the
disciples of Abraham .... enjoy this world and inherit the world to come®. R.
Abaye and other sages stressed the need for a propei' balance between
Torah-study and good deeds (23): ™And thou shalt love tﬁe Lord thy God' -
this means ..... that a man should study Scripture and Mishnah ..... and
conduct his business courteously with people in the market place. What
will people say then of him? Happy is this person who has learnt Torah .....
Woe to the people who not learnt Torah! This man ..... see how noble are his
his ways, how perfect are his actions! But if one studies - and does not
know how to conduct his business (properly) in the market place, and does
not speak courteously to people, what do people say of him? Woe to this
man who learnt Torah ..... have you seen how bad are his ways, how ugly his
deeds?"

Charity occupied a special place in the law of Torah-observance (24).
There was an old idea among the sages that it was not possible to be a

')7& (@ righteous person) without outstanding acts of charity. In Esth. R
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6. 1, for example, it is argued that the continual doers of righteousness in
Ps. 106. 3 are ones who bring up orphans in their homes. Whereas the term
generally applies to those who do God's will, who accept and obey Torah,
such a person is specifically one who gives charity. In giving it he
imitates the Holy One in His acts of graciousness and compassion: "just as
the Holy One is called saddig” ..... SO you too must be saddiq (25). The
amoraim extravagantly praised charity; it could atone for sin, although not
if the sin was perpetrated with the intention of later atoning through good
deeds (26). Thus popular homilies arose which opposed a "book-keeping"

attitude to sin and charity 7).

4. Implicitly parallel to the charity-motif is the addressee's duty of
Torah-study, which is more than once mated by TQ ;\71)317"))7’3))!. “good
deeds", and which resonates through the targum.

Firstly, Torah-study is a prerequisite for the world to come: 1. 3
(Torah-study is necessary for one's post-mortem reward); 1. 15 (lack of
Torah bars one from Eden); 2. 25 (the man of Torah is without fear on the
Judgement Day); 5. 11 (Toranic wisdom will dog the student in his grave); 6.
6 (without Torah-study [and good deeds] one goes to Gehenna); 6. 8 (the
pauper may learn from Torah-study how to conduct himself in the world to
come); 8. 1 (the wise man's wisdom will make his face brilliant among the
righteous); 9. 1 (the righteous and Torah students are in God's hand).
Secondly, "joy in the Torah" is mentioned: 2. 10 (Solomon's Joy in the Torah);
3. 12 (Solomon, by the prophetic spirit, said that there is nothing good
save to rejoice in the Torah's joy and to do good during one's life). As we
have previously noted, there is a Juxtaposition of enjoyment with obedience

to God's commands in 2. 24. Thngily, TQ is not blind to the pitfalls before

Toranic man. He notes the risk of sin (10. 1: the yoy» betrays the sage),
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and that Torah is an antidote to sin (10. 4). Finally, the targumist's final
orders stress the priority which his addressee should give Torah-Study:
occupy a long life with it (1. 8; 12. 12,

This protective aspect of Torah-study recalls the Babylonian rabbis'
claims for it. The protection afforded by study was well known in the
academies. It made their students immune to death (28). The repetition of
words of Torah had a prophylactic effect, marvellously protecting the rabbis
not only against sins but against the manifold dangers of a dark world: in
B. Sot. 21a, Torah is compared to the dawn which guards one from all
previously hidden dangers. Indeed, there was a flourishing mythology about
the quasi-magical properties of Torah and the Toranically-derived gnosis
and supernatural power of learned rabbis, which Neusner discusses in loving
anecdotal detail (29).

Further, the joy consonant with Torah-study, and rabbinically enjoined,
implicitly parallels the charitable addressees' prospéctive Joy in TQ 9. 7.
Torah-study, as a prime key to salvation, should be pursued both
remorselessly and joyfully. Solomon's "joy of the Torah" (2. 10, 24) reminds 44
of the sages' "joy of the precept", which Urbach documents at length (30).
The sheer pleasure of study in third-century Babylonia is communicated in
B. Fes. 68.b: "Every thirty days R. Sheshet would stand and lean at the side
of a doorway, having reviewed his learning, and say, ‘'rejoice my soul .... for
you have I studied Scripture, for you have I learned Mishnah'. The sage's
pleasure came both from understanding and obeying the precepts of Torah.
Even when a precept was performed without his knowledge he could feel Joy.
To obey Torah with joy was considered excellent; the halakhic midrashim
valued it highly, noting the joyful response of two patriarchs - Moses and
Aaron - to God's commands (32).

The amoraim, accordingly, tackled the contradiction in Qoh. (8. /%  vis-a-
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vis 2. 2) as follows (33): "R. Judah, son of R. Samuel b. Shiloth, said in
Rav's name 'the sages wished to hide Ecclesiastes ... because its words are
self-contradictory [ and of joy ... what does it accomplish?}- this alludes
to Joy that does not issue from the fulfilment of a precept. Thus
Stripture teaches you that the divine presence does not rest [upon a
person] either when he is in a melancholy, or indolent, or frivolous mood .
but only when he is inspired by a joyful cause'™. According to Seder Eliahu
Rabba 27, p.144, the act of observing precepts with joy was itself a
righteous act. And Joy, rather than inferior incentives (e.g. ambition),

should drive the Toranic devotee to obey them in the first place (34).

B. TQ 9. 7-9 in the Context of Rabbinic Pedagogy: their Putative Socio-

Historical Background.

L. 7Q 8. 7 in relation to rabbinic dietary advice: May the formulaic
instruction in Qohelet to eat, drink and rejoice have - in its targumic
guise - been received in the same spirit as medical advice? Especially
since the rabbis did issue dietary prescriptions to the sick: so Rav Judah
(35); Mar'Ugba (36); R. Hisda (37). We quote R. Hisda's advice as an example:
"A broth of beets is good for the heart and ..... eyes, and all the more so
for the intestines". Such advice was part of their medical teaching (see
above); it included general dicta about particular foods' healing power (38),
and earthly maxims like R. Judah's, in reply to the query as to how one
procures a long life in this world - by praying, eating, and relieving
oneself slowly. Because these dicta came from the rabbl's store of
(supposedly) Toranically-derived gnosis, for which he was popularly revered
(see above), they would have been reverently received: as insightful
aphorisms rather than as mere commonplaces (39).

Again, the "eat, drink" formula may, in its targumic context, have evoked
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ancestral (?) memories of the "blessings of enjoyment”, the blessings and
prayers which the Babylonian sages recited before and after meals (40).
"With joy" might then be shorthand for "with a blessing of enjoyment". R.
Samuel said that it was sacrilkgious to paftake of any worldly benefit
without first asking a blessing; the sages spent much time debating
precisely which foods needed blessing. Perhaps at TQ 9. 7, where Solomon
predicts the divine call to feast, that prediction serves as a specific
reninder to the aspiring righteous to dine in this life with the appropriate
benedictions - literally, as well as metaphorically on Torah-study and good

deeds!

2. TQ 9. 8 in relation to personal hygiene and reputation: Personal hygiene

was a sine qua non of rabbinic discipleship. R. Hisda provided a manual of

hygienic behaviour, with dietary and sanitary advice (41). There was a

recommendation to keep one's personal clothing bleached - "when a scholar

buys linen (i.e. {#Mderwear), he should .... bleach it every thirty days ....
and to wash one's clothes privately, lest one's host saw private articles.
May the "stain of sin" in TQ 9. 8 originally have had these or similar
domestic connotations? Such dicta on personal deportment were, of course,
universally applicable, not merely to tyro sages. But they would, if
observed, mark out a sage's disciple; greater-than-average cleanliness, for
example, would show him to be detached from the great unwashed. Hygienic
behaviour was thus an integral part of rabbinic ritual.

So too a proper respect for ones' elders and betters; modesty was vital
in a Torah-student. A good student was humble he respected his master to
the éxtent of providing him with personal service (42), never called his
colleagues by nicknames,never walked up filthy alleys.

If he failed to observe this etiquette, he won a bad name, not only for
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himselt but also for his academy, and accordingly was punished. Thus Rav
Judah excommunicated a student whose learning the academy valued (43); the
student died later of a wasp's sting. If a good name was like anointing oil
(TQ 9. 8), then, clearly, a bad name was ven,:(mous to its possessor. The
blessings of etiquette-observance included the opportunity to become a
“living Torah", a paradigmatic sage both in learning and in deed who drew

other Jews iInto conformity with God's will.

3. TQ 8. 9 in relation to rabbinic sexual mores,

TQ 9. 9 recommends a long life with a loved woman. Yet the rabbis evinced
an ambivalent attitude towards woman. Thus R. Samuel was definitely
hostile: "one may make no use of a woman whatsoever" (44). Even to hear a
woman's voice might induce licentiousness (45). Rav Judah refused any
contact with R. Nahman's wife. R. Hisda (46) told his daughters not to eat
with their husbands or to use the same toilet facilifies. Nor was it decent
to talk to one's wife in the street (47),

The sages regarded women as the source of immoral behaviour, as being
more eager for it than men and as ever liable to arouse sexual desire: so
the very mention of Rahab's name induces a seminal emission (48). Hence
sages never walked behind women in the street, for to do so would
encourage lewd attention to them; a certain Manoah was considered a boor
for walking behind his wife (49), By the same token, however, they
encouraged early marriage among their children: R. Hisda thought that his
own marriage at sixteen had reduced Satan's hold over him (50); and
generally the rabbis preferred youthful wedlock. To cite R. Hisda again
(31); if a man marries before twenty, he begets children until he is forty;
but if at forty, then never.

Neusner notes that Babylonian rabbis' fear of licentiousness is fully
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paralleled in the Palestinian Talmud; and also in third century Christian
monasteries in Syria and Iran; Arthur V6obus has identified virginity as a
central monastic ideal, an ideal that extended to the avoidance of direct
contact with women, and even to the refusal of all feminine hospitality

(52).

Conclusion. Concluding his brief survey of the targumic rendition's
“thematic locale", the writer qualifies it in a manner consistent with his
earlier disclaimer of "dependency-relationships" between MT and its Ancient
Near Eastern parallels: he stresses the provisionality of his source-
attribution for TQ's 9. 7's refreshment imagery, heeding Sandmel's caveat
(563) against "parallelomania”, "that extravagance among scholars which first
overdoes the supposed similarity in passages and then proceeds to describe
source and derivation as if implying literary connection flowing in an
inevitable or predetermined direction" (54). In dealing with similarities
(such as thoée between TQ 8. 7 and the banquet traditions), we can find
both significant and insignificant parallels. Excerpts can seem parallel out

of context, and lose their parallelism when viewed in context (55).

NOTES
(la) Exemplifying a scheolarly, non-sensual, ataractic vision of the
hereafter, over against this slightly cruder (popular?) one in TQ 97, Corré
(1953, pp.13-15) cites B. Ber. 17a.

(l1by So Caird, 1984, p.42, citing 2 Macc. 2. 4-8; 2 Bar. 29. 8; B. Hag. 12b.
(Ic) The second tabernacle's precise designation varies as between MSS, as
does the first's: see Attridge's textual notes to 9. 2. (Attridge, 1988,

p.230).




@) Deut. (O-2,{ Kgs. 8. 9; 2 Chron. 5. [0.

3> Cf. Attridge, 1989, p.236 and n.75.

(4> For a discussion of this verse in the light of comparable texts, see
Hayward, 1989-90, pp.18-19, who there supplies the translation to Tg. Sg.
8.2; for other Rabbinic references to the wine's origin / nature, see, for

example, R. Le Deaut, Targum du Fentateuch Traduction des Deux Recensions

Falestiniennes Completes avec Introduction, Parallels, Notes et Index. (Vol. I:

Genese). Les Editions du Cerf: Paris, 1978, p.260.

) Cf. Ps., 23. 5; Is. 65, 13,

(6> Cf. Exod. R 25, 8; B. Pes. 119b.

7> B. Sanh. 99a.

(8> B. Ber. 35b.

9) 1909 et seq., I, pp.19-20.

(10) Charlesworth, 1985, II, pp.744-45.

(11> Barton, 1986, p.215.

(12) Barton applies the phrase "package of expectations" to Mishnaic and
Talmudic eschatology which, he notes, would have included the Messiah's
advent, an "armageddon", the Gentiles' conversion and the general
resurrection: he cites by way of secondary evidence for these notions e.g.
G.F. Moore, 1827, et seq. II, pp.279-395.

(13> Urbach, 1975, pp.649ff.

(14) Urbach, 1975, pp.304ff.

(15> Cf. B, Git. 6b; B. Mez. 86a.

(16> Tanh. Exod. 18, cf. B. Ber. 8a, 63b etc.

(17> The visualisation of the Messiah as another Moses was a stereotyped

motif of much messianic haggadah - for references, see Urbach, 1975, p.821,

n.68.

(18> Gen. R. 98.9.
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({19) For references, see Urbach, 13975, p.823 n.83.
20> CGen. R 17. 5, 44. 17,
(21> God donned phylacteries: Neusner,1368, IV, p.285.
(22> See, e.g., below, p162, n.14.
(22a) What constituted charitable food provision in the post-Talmudic era in
Palestine? On this question (pertinent to the socio-historic context of
both TQ 8. 7 and QR 8. 7), Schurer, 1973 et seq., p.437, n.45, refers us to S.
Krauss, Talmudische Arachaologie III (1912), pp.66-74; Schurer summarises
synagogal charity-provision for his own period (p.437). Evidently, during
the early Roman era, charity would have been, conceptually, inseparable from
tithing: see, for the latter topic in relation to the biblical requirements
(Deut. 14. 22-7; Lev. 27, 30-2; Num. 18. 21-32), Sanders, 1990, pp.43ff.

TQ cashes out 9. 7 with a concrete example of food-donation (and its

reward), in its rendering of Qoh. 11. I: )n_)yj }ﬂ)]b‘jg b>n5 17727418

VX222 7317 Y M b &4 O Sy Lyso:z PSNT
PRNT NASYE AN DY

"Extend your nourishing bread to the poor who go in ships on the surface of

the water, for after a period of many days you shall find its reward in the

world to come.” (Ki\obté)

(22b) Corré, 1953, p.7, stresses this, as being the practical outcome of

Torah-study.. He suggests that in TQ good deeds are semi-personified,with a

concrete character (see, e.g. 11. 10).

(23) B. Yoma. 86a; Urbach, 1975, p.360.

(24> Urbach, 1975, pp.483ff.

(25) siphre on Deut. s. 49. 114 etc.; Urbach, 1975, p.901 n.84.

(26) See, for instance, Tests. XII Pats! Asher 2. 8; B. Ber. 61a; Urbach,

1975, p.901 n.89.

(27> E.g. Midr. Mishle 11. 21.

(28> Neusner, 1968, III, p.106.
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(29> Ibid.,, pp. 102-26.
(30> Urbach, 1975, pp.380ff.
31> Tos. Fe'ah 3. 8.
(32> E.g.Siphre on Num.,si141, 137.
(33) B. Shab. 30b.
(34> See Siphre on Deut. 1l. 22; Urbach, 1975, pp.855-87.
(35) B. Ab. Zar. 28b-29a.
36) B. Git. 70a.
37> B, Ber. 39a.
(38) E.g. B. Shabb. 109a.
(39> Neusner, 1968, III, p.115.
(40> Neusner, 1968, III, p.153; and at length in II, pp.167-76.
(41> B. Shab. 140b.
(42) E.g. B. Ket 6la.
(43> B. Mo. Qat. 17a.
(44) B Qid. 70a-b.
(45) Neusner, 1968, III, p.142.
(46) B. Shabb. 140b.
(47) B. Ber. 43b.
(48) R.Isaac at B. Meg. 15a.
(43) B. Ber. 6la
50> B. Qid. 30a.
51) B. Bab. Bat. 119.
(52) A. V8b6bus, History of Asceticism in the Syrian Orient. A Contribution
to the History of Culture in the Near East. I The Origin of Asceticism.
Early Monasticism in Fersia. Louvain, 1958, pp.82-3.
(63) Sandmel, 1962, p.l.

(54> Sandmel, 13962, pp.4,5. So, e.g.,, with Paul and rabbinic Judaism.
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Sandmel notes that even a plethora of parallels (which there is not) would
not entail significant agreement between them.
(55) Cf., e.g., Shinan's careful critique of Levine's catalogue of
[refecence unlocalrd],
parallels to the aggadic traditions in Ps. J. and TN;” As well as citing

parallels over-selectively, incompletely / misleadingly (or, indeed, not at

all), Levine occasionally cites irrelevant references in rabbinic literature.




CHAPTER V

QrR, 9,7,.1: Thematic Unity, Hermeneutical

Dexterity and Generic Transformation,
[For text and transliation or QR 9. 7-1C, see Appx. - 5]

Introduction

The present writer wishes to argue that QR 9.7.1 is an allusive treatment
of the Aqedah theme. With reference to the Aqedah story proper, the Abba
Tahnah tale and the exposition of Daniel's conversation with Gabriel, he will
try to show that each alludes to (and indeed explicates) different motemes
within the Agqedah tradition, which find fuller treatment elsewhere in
rabbinic literature - not only in the relevant midrashic passages, but also
in the targums and rewritten Bible (Jubilees). Rele\./ant hermeneutical
techniques, he further suggests, are trigger or catch words, each word of
Qoh. 9. 7 becoming a springboard for QR's midrashic treatment of a specific
Agedah moteme; irony and verbal resonance, achieved through deft lexemic
choice; seres, an ingenious tool of Alexandrian exegetes (early CE), which
entailed the reorganizing of Scriptural verses' constituent elements in the
interests of logic. His final contention (independent of -the previcus two)
is that the Abba Tahnah pericope may be a case of ,(lﬂ/c:l - naturalization.

We now seek to demonstrate our claims made above.

1. Thematic Unity: The Aqedah as the Thematic Base of QR. 9.7.1
pp-t1da (Heb ) Line 8~ b Line 3.
The Aqedah version:) (1) The self-oblationary asp=ct of the story (Abraham

and Isaac's unanimity), found in the targums (1) and Gen. R. (2) is not

stressed. Are we not rather presented with an alternative tradition,
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reflected in Isaac's report to Sarah which suggests that Abraham's
initiative held sway? That, firstly, Abraham was not altogether happy (we
note the interior struggle which he underwent - "R. Judah b. R. Simon said:
Abraham felt some uneasiness...": ) ) —2\ )’ JAN }7-’3 o2 )TNy
~NA Y SAND AN 192523 ID9)A" See n.6), and that, secondly,
Isaac was a reluctant party to the project?

The stress on his vulnerability in the conditional clause,”if....... slain ()5’(\'
Nhy ... N2 A‘S > maybe hints at this reluctance. Nor is Sarah party to, or
retrospectively agreeable to the intended sacrifice: her reaction, omitted in
Gen. R. and Num. R., to Isaac's report bears this out. Perhaps her shock
would be implicitly linked by the ancient reader / audience, to their
realization of what such a sacrifice would mean - Ishmael's inheritance of
Isaac's rights, and his subversion of Isaac's destiny, a point made by Gen.
R. 56.4, in Samael's remark to Isaac("Shall all those fine tunics which thy
mother made be a legacy for Ishmael, the hated of her house? " )
and reinforced by the footnote's alternative rendering (Freedman's
translation, p.494, n.2>: "Shall all the steps taken by thy mother against
Ishmael have been for nought, and he, the hated of the_house, be the heir?.
(2) Secondly, Isaac is unequivocally identified as the victim. QR does not
draw on the.tradition found, for example, in the Tosefta targum
fragment (3),that the victim's identity was in doubt.
(3) Thirdly, is Sarah's grief (4) intended to remind the audience of the
grief-theme in the Agedah tradition, stressed in Gen. R. (56.5 refers to the
angel's grief, 56.8, to Abraham's)? If so, why, in QR and Lev. R., is the
grief transferred to Sarah? Is the transfer perhaps a blow struck for
mothers? A New Testament parallel might be the women's weeping for Jesus
in Lk. 23.8. However, the implications of Sarah's death-cry and grief are

not drawn out by QR. What are these? We suggest, firstly, that the
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midrashist intended irony, which would be picked up by a post-Second Temple
reader / audience: a time will come when the barren woman, which Sarah had
been, will be judged happy in her lot - an idea familiar to them from Is.
54. 1(' the barren woman will be taken back to her husband's, Yahweh's heart.)
We suggest, secondly, that this touching incident evokes, intentionally,
other notable womanly grief-scenes in the Hebrew Bible, especially in
relation to national calamity: see Jer. 9. 1. 17ff. for an instance. Perhaps,
further, Isaac's near-demise is meant to foreshadow these, as typical of
Israel's future pain and suffering.

(4) Next QR picks up two issues dealt with by the targums: the Agedah’s
notional perfection and validity as a sacrifice, stressed by the targums (5),
and the problem of how Abraham identified the sacrifice's locale. There is,
however, a difference: in QR, Abraham's doubts about the sacrifice's fitness
seem to arise, retrospectively, after the evenst - 1is this significant? (6)
(6) What does the "high and lofty mountain"[ ()sfgllz) TN D) signify?
We suggest that it may be a proleptic reference to God's promise, as
sounded in Ezk. 17.22, to plant a "young twig" on a "high and lofty
mountain': WUXNOA OANY) AN §OAN NBYA 21X ’5)”,767
2159) 12270 8Y 3 39dpwr qupa 70 I

It is tempting to regard Isaac as the “"young twig", an earnest of Israel's

eventual God-ordained establishment on this mountain. Perhaps this allusion
resonates with R. Isaac's hope in Gen. R. 56.2 that this places having
been alienated from God and His people, will one day return to Him and
them.

6) Qoh. 9. 7: "eat and drink". We finally suggest that the invocation of
Qoh 9. 7 may be a cipher for '"conclude your life contentedly": compare Jubs.
22, where the end of Abraham's life is marked by a celebration of

first fruits. and a family reunion (vv. 3ff): Rebecca presents Abraham with




126
new grain-cakes "so that he might eat and bless the Creator of all before
he died." Further, according to the same passage, Isaac sent his father a
thank-offering that he might eat and drink: "Ana he ate and drank and
blessed God most high who created heaven and earth and who made all the
fat of the earth and gave it to the sons of man so that they might eat and
drink and bless their Creator." There rollow Abraham's pre-death blessings
for Jacob (vv. 10-30), before he tinally dies in ch. 23, Is QR's use of
Qoh. 9. 7 a compressed reference to this tradition? It would be convenient

to think so: it would nicely counter-balance the death and grief of Sarah.

The Abba Tahnah Pericope: the FPortrait of an Abrahamic man?

Hypothesis: Abba Tahnah exhibits Abrahamic quaéities and emotions which
are alluded to in Gen. R. 56 and elsewhere. : /-)lsﬁj‘b- "K"/’ /6"17

First, there is his compassion towards fhe petitioner. Compare Gen. R
56.4, where Samael induces Isaac to arouse his father-“s compassion (already
apparent -from, for instance, his hospitality at Mamre in Gen. 18), by
stressing to him their familial bond. But there are differences between the
status of compassion in the Abba Tahnah tale and in Gen. R. There the
aroused compassion is, implicitly, criticised as a stumbling-block to
Abraham's obedience; in the Abba Tahnah tale, the Abba's compassion is a
keynote qualitsz - to be imitated, it is stressed (implicitly if not
explicitly). Again, in QR, the hero's compassion extends to a "victim" (a
boil-afflicted cripple) who is blemished ab initio, whereas in Gen. R, it is
dominated by Abraham's concern for ritual propriety: the brief allusion to
his compassion is overshadowed by his determination to offer an unblemished
sacrifice.

Secondly, the tale credits to the Abba the kind of hospitality which

Abraham demonstrated in Gen. 18 at Mamre (18.1-8), and which the angels
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attribute to Abraham in Gen. A 56.5(‘@093 not Abraham snow hospitality to
travellers™) with corroborative scriptural quotations, namely Is. 33. & and
Gen. 1c&.l1.

Thirdly, there is the element of prevarication, which, in &R, is
represented by the conflict of the Y70 DY’ ans 20 MY (finally
resolved in the latter's favour: Abba Tahnah does his duty according to the
dictates of his conscience). This matches Abraham's retrospective (?)
agonising, in the Agedah version (Cohen's translation, p.232) over Isaac's
fitness for sacrifice (was or was he not blemished?). Gen. R,
interestingly, attributes such uncertainty to God (in 56.8, R. Aha quotes
Abraham's accusation, "Surely thou too indulgest in prevarication! Yesterday
thou saidest ... thou didst then retract ... now thou biddest me: Lay not thy
hand upon the lad! said the Holy One ..." Freedman's translation, p.498)
while also stressing Abraham's unflinching devotion to duty, his sorrowful-
joyful non-hesitation: "the tears streamed from his éyes ..... prompted by a
father's compassion.....Yet even so, his heart rejoiced to obey the will of
his Creator" (7).

Fourthly we note the moteme of burdenbearing. Does Abba Tahnah's
shouldering of his burden on the Sabbath-eve correspond to Abraham's
raising of his burden (the wood for sacrifice), which is explicitly linked by
Gen. R. 56.3 to the idea of a victim's shouldering of his execution-
stake? @)

Conclusion: Abba Tahnah thus appears to be an Abrahamic figure, presented,
it may be, as one of those to whom R. Liezer alludes in his reading of the
repetition "Abraham, Abraham", in Gen. 22.11 (Gen. R 56.7): a man like

Abraham, arising in a later generation. He imitates Abraham's philanthropy:

for Abraham typifies the philanthropic spirit which will survive in future
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times, just as Jacob, Moses and Samuel typify, respectively, the service of
God, Torah and Civil justice (Freedman's translation, p. 497 n.)

(s y,
The Danielic Fericope: /’p 1/35[.1):‘;«&. 1y- Heay Koae 3
We suggest that the Daniel of the QR narrative, is also an Abrahamic figure,
vis-a-vis the Abraham of the Aqedah narrative of Gen. R, but with signal
variations.

Firstly, Abraham, like Daniel is "“a man greatly beloved' (of Yahweh): a
feature of his relationship with God which Gen. R is not afraid to
emphasise: R. Hiyya (56.7) interprets the angel's repeated invocation of
Abraham as "“an expression of love and encouragement". The good angel,
Gabriel, counter-balances the evil Samael in Gen. R.: he authentically
interprets God's will for Daniel, rather than trying to seduce him from his
foreordained path.

Secondly, both heroes are rewarded for their humble fidelity. But QR
highlights a difference in the timetabling of Daniel's reward compared with
Abraham's. Twice it cites scripture which stresses the advance decision to
heed Daniel's supplications: Dan. 9.23 and 10.12; Abraham's final assurance of
the Holy One's goodwill is received only arfter the closure of the Mt. Moriah
visit.

Thirdly, whereas Abraham is assured visually by God Himself (i.e.
immediately) of the initial building of a Temple (which the Holy One himself
prayed for, according to R. Berekiah), as well as of its later destruction
and rebuilding in the Messianic era (see Gen. R 56.10: the alternative
interpretation), Daniel is orally promised by God through an angel the
rebuilding of a Temple already destroyed. What is happening here? The two
midrashim may be presenting alternative but complementary ways in which an

"Abrahamic" man can percelve God's will: visually (i.e. in a vision) - so Gen.
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k. 56.10; or audially, via verbpal prayer - so QR. Abraham is gifted with a
vision of the Temple's life-story (its main crises), Daniel, with a verbal
assurance, following prayer, of its eventual repuilding. This contrast -
between the alternative routes to perception of the divine will - is
perhaps brought out by a slight grammatical adjustment which is made at a
crucial point in each midrash.. In Gen. R, the additional interpretation
pechips AX22)
is reached by shifting the key verb /n en.224 (D{??/O'Z from qal to hiphil.
Thus God shows Abraham the temple built, etc.: this is an extension or
donation to Abraham of God's own futuristic vision. In QR, however, a key
verb in Dan. Q.22 ()27, Aiphil ) is inferpreifsd ad )a2), gal; and
the subject of this adjusted verb, apparently, is God, not the angel.
The adjustment is the reverse of that Just noted in Gen. R. Does God not
thereby play a more intimate part in the proceedings? For now it is His
perception of Daniel's situation which prompts His despatch of the angel to
talk with Daniel. At the risk of being anachronistic, we might say that His
empathy with Daniel is slightly more apparent in this two-stage procedure

(understanding followed by an angelic message) than it is with Abraham, the

disclosure of His will slightly less unilateral.

2. Hermeneutical Dexterity.

(1> Trigger words: D. Noy's hypothesis In discussing the "oicotype laws"
(9) or axioms which govern the transformation of a universal tale-type into
a local, ethnic version, D. Noy comments on the narrator's need to "capture"
his audience at the outset. He quotes a modern Yemenite story~teller:
"These first three minutes are the most important, as I know by then
whether the audience is good and understanding” (10). A prime device for
“capture", evident in midrash ,is the raconteur's anchorage of the plot of

the tale to well-known scriptural verses (Noy is speaking of a Semitic
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audience’) which will awaken the addressee's intellectual pride, sense of
cultural heritage and natural curiosity (l1). A given verse (say @oh. 1l.
1) can trigger various deviations by the narrat &/ from the basic tale-type,
depending on its audial associations for his Scripture- soaked audience.
The narrator must exploit the verse's word-tallies (through paronomasia,
allusion etc.) with other scripture: these will largely dictate his story's
flow, i.e. its narrative motifs and functional moves (12). Adopting Qoh. 11.
1 as an example, Noy suggests that this is the basis for the diversification
or "oicotypification" of a universal tale, “The Animal Languages,”" into
twelve Jewish versions (13). He discerns five guiding words in 11.1 which

glve leads for the story's development:

a f?ﬁW would immediately evoke, for the Hebrew ear, Deut. 22.7 - "thou
shalt (surely) let the mother go ( b.\‘h )] t\" I’?ﬁw_)') 175(0 ), but the young
thou mayest take unto thyself"; and Gen. 8. 10 - "he sent ( f75W ) the
dove out of the ark"; and possibly Provs. 30.17 about filial duties - the
eye mocking to parents will be pecked out by ravens. So an,
potentially, could trigger three narrative motifs.

(b)‘.}ﬁﬂf and 0.20) particularly connotes the conjunction of “charity"

and "waters". Scripture evoked would include Gen. 21.14 (Abraham's bestowal
of bread and water on Hagar), II Kgs. 6.22 (Elisha's advice to the king to

provide bread and water for captives: cf. Am. 8.11, Provs. 25.21 etc.).

(c) The homonymy between b.’{)’("days") and h.’./.:)‘:("seas") might well be
exploited by the narrator, and linked with the latter rather than the
former: h.’.‘).;is a more concrete image (and therefore better suited to a
folk-tale), with convenient connotations of fertility / abundance: Deut.

33.19 etc.
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(d) Y)aXASflcornotes. inter alia, the discovery of treasure-trove. plunder:

Jud. 5. 307 Ps. 119, 18z etc.

Thus the narrator nas at nis cispcsai 3 thSsaurus of connotations: he
can detach one or more of the guilde-words trom its nome-verse and rollow
its lead. A midrashist or preacher would concentrate, perhaps, on just one
“lead", one guide-word's associations in order to drive home his homiletic

message (14).

QR 11.1 exemplifies this procedure: (15) here are a set of stories which
selectively utilize Qoh. 1l.l's leads. For example, R. Aqiba's story follows
the evocation of sea-travel by 0’AZ (taken ash’A>) and of charity byb[l.s
The.R. Eleazar story, on the other hand, works in the motifs of charity, sea

and treasure-trove, following three of the home-verse's leads:

(2> Trigger words In Qoh. G.7.
[l \ \
(@)5INand W to the Hebrew mind, the conjunction of « and \/might evoke
several contexts, positive and negative: for example:
,V !

Neh. 8.10-12 ) and ..V/symbolize celebration in response to the Torah-

reading. : - At Ps. 104. 15, they betoken divine blessing; in

Gen. 43.31ff, Joseph dines with his brothers - a "postlude" to weeping and a

token of reunion. But in Is. 22. 13 they signify impious self-indulgence (&\P’)
))(/U D) >>2%°%; compare Jud. 19 where eating and drinking, figuring in a
[’W? I‘\‘.

refrain-like sequence of imperatives (vv.4, 5-6, 8, 21), sound the prelude to

gross impiety. Similarly, in 1 Kgs. 21. 7, a command to eat ( Jezebel's to

Ahab) precedes Naboth's murder.

(b)b.ns inter alia connoted charity (Gen. 18. 5 etc.);



but wine and drunkenness) are often JdenJunced: a icCus Ciassicus is Frovs.

23, £9-335, critiquing the physical etfrects or drink (see above pp..‘—?/).

Other passages highlight other byproducts: Frovs. &3. 13«folly), 21.17

(paverty); 23.21 (destitution, etc. (see above, p. 77)

«) ljand —?-.@often figure in "consumption" contexts - this link would have

been known to the midrashist's reader / audience: see Jud. 19 (vv. 7, 9, 22)

where enjoyment is enjoined along with eating and drinking; or Neh. 8.10-12,

again. Other notable situations of "merry-heartedness" include those

mentioned in II Chron. 7. 10 (also in connection with a religious feast),

Prov. 17.22 (a merry heart 1s medicinal) or 15.13 (a merry heart indicates a

glad spirit). The fundamental importance of enjoying God‘'s bounty would be

connoted by passages such as Deut. 28. 47-48, where a failure to enjoy it

is threatened with the proscription of divine blessings including food and

drink: ")_j_)‘\‘ AN NTIAV) .- 295 210 D/W)(U.D-._” NN n SIVENE Bie PAN

Compare Is. 65. 14, where restored blessings (on the faithful) of sustenance

will accompany rejoicing and gladness of heart: )’ .-.)3DN Y >T2y I
.25 2104 137Nk ..

@ 75 would lead the reader / hearer to think of manifold Biblical

situations: Meal contexts (Rebecca telling Jacob to go to the flock and

fetcn two tat kids); Worship situations: Exod. &. 24 (Go and sacrifice to

Gods A ONAx NS AN AIAN NIWN D1IX NYID b

NATAL ) 10.24 Go and worship the Lord: 2]1TX-R.N 172y ) 35/})‘

7

Divine commands to act, in various settings: to prophesy Jer. 3.12 etc.);
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from a prophet to a petitioner (II Kgs. 5. 10); to meet someone (Exod. 4. 27,
Num. 22. 20, 35; 23. 5); to start a journey <Gen. 22. 2) Perhaps this latter
passage would be particularly memorable, because of Abraham's patriarchal

stature.

(e Mmight, inter alia, evoke two situations where Yahweh did not approve
the people's works:
i, Jer. 14. 10 < DN NEA TP 621y DY NIV AN &b

ii. Hos. 8. 13 - also in a "consumption" context Yh2Y?> 22 )2) )h'_'27)
Tpo) AJIY I3 DDV AYI &N T2 15080 e

) (Y2)2> BoayA DAY BRYaed

Conclusion: We suggest that these lexemes have each (separately, or in
combiﬁation) triggered the midrashist's telling of the particular stories
which "major" on Agedah motemes. Thus the Aqedah version could be
responding to the "lead" or "trigger" offered by 75, picking up Gen. 22.2,
where 75 really leads into the Aqedah. Secondly, the charitable evocations
of bN% could have triggered the charity-tale about Abba Tahnah. Further,
the connections of & and M (combined) with pious rejoicing could have
triggered the concern for ritual propriety which we find in the Agedah and
the charity-tale. Fourthlx}?}expresses an attitude (whole-heartedness)
which dominates the Aqedah-retelling, the sage-tale and the Danielic
pericope. An additional word-tally which could have triggered the Aqedah
version might have been .5:).:\‘= eat/;VAns = knife: As Heinemann (15a) says:
"the similarity of sounds enables the preacher to construct an entire

edifice of ideas, both daring and penetrating..."

(3) Seres.

(a) David Daube on Seres: Long ago (1953), Daube argued for the impact of
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Alexandrian hermeneutics on the rabbis' handling of aggadah «15b). One of
the devices which he shows them to have exploited was seres, whereby
afseemingly illogical verse is made logical by the rearrangement or its
~parts. Theological implausibilities may thus be ironed out. Examples of
seres include Siphre on Num. 9. 6, where Josiah (second-century CE) suggests
that the order “"Moses and Aaron" be inverted - for Moses, the senior
mediator with God, would be his puzzled petitioners' final court of appeal.
Again on S. |, Siphre considers that an incident recorded in ch. 9 in fact
occurred before one in ch. 1. The presumption behind such rearrangement is
that scripture does not always reflect historical event-order. Daube quotes
a rabbinic dictum to this effect: "There is no before and after in

Script ure'lfxy;\.mz 2 u,\(cuf\)] .

(b) QR 9..7.1: The Aqedah. In QR's recounting of the Agedah, there seems to
be a compressing of the Biblical narrative. QR omit;c. the episode (Gen.
22.13-end) which follows the angel's first cry to Abraham; we move straight
to Isaac's dialogue(?) with Sarah and her shock and death. Moreover, the
midrash has to attribute an altered meaning (or, at least, force) to the
Hebrew verb, L-\.:J‘)-), in 23.2 in order to associate Abraham's movements after
the Aqedah with Sarah's demise. Whereas, in the MT, S-f-?.’.’seems to be first
in a triad of ritual actions (the other two being denoted by the infinitive
constructs T8% and N3 proper to mourning a family member - "he went in
to her" — QR uses the verb to denote transition, travel from one
destination to another. Its motive force in the latter text is stronger,
for the midrashist uses it to stress Abraham's movement from Moriah to
Sarah's death-bed. Where in the MT Sl’)is ritualistic, in QR it is
utilitarian.

Why does QR thus "collapse" the Genesis narrative? Not, we suggest,




pecause of any notional iilogicality in it obut in order to gain a homiletic
point. The midrashist may well be expioiting his ratbinic awareness of the
non-crironological nature of Scriptural event order «18) so as to forge a

iink between the Agedah and Sarah's deatn.

(4, Irony: the Aqedah. Why does the midrashist insert Qohelet 9.7 after
Abraham's mourning for Sarah and the rabbinic reference to his unease about
Isaac's fitness for sacrifice? Is he partly implying that Abraham has been
eating ‘mourners’ bread ( 53 N ’SV bf75) and drinking the cup offered
to them - and that these are now to be converted, through divine
affirmation of his sacrifice, into a celebratory meal? The custom of a

mourner's meal is documented by (e.g.) Jer. 16.7 6/75 -)O")D’-(\'§7>

BOMNI 0D AN X YPW?-x4) DAT5Y 1ARd5 2N -4y
(VAN -5y) Pan-sy

Holladay notes Jerome's reference to the custom: "It was usual co carry
provisions to the mourners and to prepare a feast which the Greeks call
/

T ..’..&.’..T!Wand which we commonly call parentalia, since the ceremonies are
carried out for parents" (16a). We should also recall that mourners' bread
was Toranically unclean: this is implied by, e.g.,Deut. 26.14: 7_‘5)63‘\‘ k\'S)

YAV 1]A5 DIV 3Y) 11AA 2J X3 : "I have not eaten of it in my mourning." So
a mourner's eonsumption of tithe-bread whileth@¢S (unclean through corpse-
contact) would render the whole tithe unclean. There would be fine irony in
the midrashist's sequence of ideas (mourning- unease- Qoh. 9. 7) if he
were implicitly presenting Abraham, anxious about his sons's ritual

disqualification, as himself ritually unclean through consuming the bread of

mourners.

(5) Lexical Analysis: Resonances and Irony in the Midrashist’s Choice of

Words. Some Examples.




&) The Aqeaah: p.li5a (Heb.,

line 3. hRlaken! ’)’71“an odour Of satisrfaction, i.e. sweet, agreeaple."
«Gesenivip.5463 /1 Gen. 5.21; Lev. 1.3, Nos. 23.6. BDB \p.629b) prerfers
“soothing, tranquilising odour." This rentateuchal phrase, pernaps

particularly associated in Hebrew minds with the post-diluvian sacrifice of
Noah, takes us back to patriarchal times, preparing us tor the atoning
sacrifice par excellence: the Agedah.

line 13. ..).')JIn BH ]D commonly draws attention to a fact on the basis of
which one will act: \7} Gen. 29.7; 30.34. <(BDB, p. 243kL). Does it, then, here
reinforce the idea of the protagonists' unanimity: of Isaac's compliance?
line 15.‘))/3[7,15 the opacity of the ass a humorous touch? An ironic
reminder, perhaps, of the Balaam-story (Num. 22. 21ff)? Or (more subtly) a
sardonic echo of Gen. 49.14. There Issachar is described as “a strong
ass...He saw how good it was to take his ease, how pleasant was the country,

Rens )y,

so he bowed his shoulders for the load, he became a slave."(z‘—l;e)rhaps the
midrashist is gently reminding his addressees how Isaac's "vision" (in the
Biblical account),like Issachar's,actually blinded him to his situation's
reality, his reduction to servility, to a beast of burden who bears fuel for
his own sacrifice.

line 23 . DH)ML From UI\Y The only BH example, in Is. 42.11,
has a joyful connotation: Yhix> 09D wNIA \)éb 1)
.Again. is the midrashist being ironic?
IATY Is there ambiguity here? Does.thdmean “cry" or "words"? Is there a

pregnant incompletion of utterance?

(b) Abba Tahnah: p. 113b (Heb.)

on their shoulders) who would be known to reader / audience include heroes
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such as Samson (Jud. 16.3), who carried Gaza's doors and door-posts; Ezekiel
(Ezk. 12.6-7) who carries his baggage out through the wall, on his shoulder,
in sight of the people. In QR S. 7. 1, Abba Tahnah enters the city, again in
sight of the people. Do we here see traces of a folkioric motif (burden-
bearing)? Elsewnere in BH, burden-bearing is in a sacred context: Num. 7-9
(the sons of Kohath are charged with holy things which they must carry on
their shoulders); I Chron. 15. 15 (the Levites carry the Ark on their
shoulders: cf. II Chron. 35. 3).
line 18 ........ ; 2hU/Boil. In BH (e.g. II Kgs. 20. 7 - Hezekiah's boil, healed
by Isaiah), the term appears in a theodicel context. Thus Satan's torments
for Job includes his affliction with boils. (Jb. 2. 7 and cf. Exod. 9. 9-11:
boils are God's punishment on Egypt.) It also surfaces in purity-law
typically, the Levitical instructions about leprosy (Lev. 13. 18ff.: all
lepers were to be quarantined outside the camp: v.46.) This background
perhaps points to one socio-historic aspect of the story, lending it a semi-

sacred, almost numinous ambience.

3. Generic Transformation: Abbah Tahnah as Chriic Folktale. In his
analysis of "Joseph Who Honours the Sabbaths" (17), Cohen notes the paucity
of structural analyses of aggadic narratives (18). He tries to elucidate,
after Propp (19), his chosen tale in terms of its folkloric characteristics.
There are three stages to his examination: establishment of the tale's
historical purpose and context; appreciation of its structural and verbal
artistry; summary of its didactic force. We propose to adopt this procedure

as the basis for our own treatment of the

simple Abba Tahnah story in QR 9.7.1
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(1) Considering first the socio-historical context, we find that the
protagonist, Abba Tahnah remains unidentified. There is no rabbi of this
name listed by Strack and Stemberger, although they do mention a Rab Tahna

«20), a son of kab Hinena: he died in 5i5 CE, one of the early
Saboraim - ie. of the post-Amoraic generation. Tet he presumably rerlects
the storyteller's / midrashist's context, in his belief and actions. To
grasp this at all, we must examine the socio-historic realia (Cohen's term,
p.169): the socio-historic stimulants for it. In “Joseph..." Cohen identifies
the central socio-historical issue as the application of astrology to the
- Jews; here it seems to be the ethical primacy of charity-provision. It is
therefore relevant to adumbrate amoraic attitudes to this question - just
as Cohen briefly discusses amoraic opinions of astrology.

We have, in fact,already summarised the general position, in relation to
TQ: good deeds were of paramount importance in the tannaitic and amoraic
world-view. (21) R. Tarfon's dictum (22) was their motto in this regard.
To this we might add citations of QR's own recommendations about good
deeds - though these do not specifically address our question: e.g. on 4.8
(Cohen's translation, pp.116, 118). A secondary, related theological interest

of the story-teller is the eternal tension between Y70 Y. and the MY°

- N2U@ NAW Sa3nm) cunT |72 NAYIN T0AT 5y
"And the evil inclination ... causes death in the world because it betrays
the sage when he sins" (Knobel). In QR we find references to it at (2.1
«Cohen's translation, p.51>; 3.11.3 (Cohen's translation, p.91l) 4. 13-14
(Cohen's translation p.123). Finally, a third
motif is the Sabbath-eve (elsewhere in QR, at !.15, granted an allegorical
significance), which imposes pious obligations potentially (and here,

actually) in conflict with the devotee's practical duties. It is
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largely the tension between these two issues which generates the story's

dynamic and inherent interest.

(2) Artistry and didacticism: the story’s possibie chriic character.

Our contention is that the pithy ethical tale has a distinctive generic
flavour: that it displays some hallmarks of the cynicizing /(/’ﬂ%adapted for
Semitic addressees.

!
(a) What is a /{/ ol ?

In seeking a general definition of the classical /(///0’(. we may
conveniently quote Fischel, who has charted chriic elements in rabbinic
sage-tales. "The _C_A/:_l_ in general, is a terse, realistic anecdote,
originally and usually on a sage-philosopher, that culminates in meaningful
action or truth in form of a gnome, apophthegm or proverb. The .....
cynicizing (b distinguishes itself by the odd, extreme, and often even
burlesque acltion (or basic situation or final statement) of the central
sage—hero that becomes the basis for a demonstration of Cynic ideals and
values. The climactic finale is usually witty, approximatingfa ‘punch-1line’.
Bouble entendre, invective and altercation abound. It was thus an ideal
vehicle for the teaching of the non- conformist ideas of the Cynics, for
their task of /@4’(/( ...... ﬂ...‘.‘/...’.?.." ..... S0 Falsify® (i.e. remint) the coin (of
convention)." (23) *//o(/ recommended, above all, rationality as a "short-
cut to virtue" (24) and its concomitants: &W/%Si:{, self—discipline, the
simple life, non-emotionalism. They also functioned as memorials of
Cynicism's founding fathers: (25) Socrates, Antisthenes, Diogenes, Crates;
Zeno and Cleanthes (founders of the related Stoic school) (26) and others.
Diogenes,the patron saint of so-called “practical cynicism", remained the

/
"star" of/(/OlaU through their developmental history.(27)-
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(b) Are there Hebrew /{//[’,a(/?
It is Fischel's contention that there is a distinctively Hebrew rform
of/{//‘ /'::(structurally and thematically similar to the classical /C/“'a;. It
shares the latter's styles, situations, moods, key-words, social values,
gnomic punch-lines and, indeed, purpose - the elevation of a founder-sage,
in this case (principally) Hillel the Elder.(28) He has argued (29) that a
corpus of X///dl have gathered around Hillel (30) which, although not
strictly biographical (31), certainly indicate "the existence of a sage-like
figure and innovator, be he a scholar, philosopher, bureaucrat-administrator,
or lawgiver." (32). Others whom Fischel identifies as “"affected by
chriization" (33) include Eliezer ben Hyrcanus (fl. 70-100) and, rather 1less,
R. Agqiba (c. 50-135)
() An intercultural */Ia/
In his 1968 article, Fischel analyses variant versions (34) of an
intercultural X/lu'l

(1.e. one that is preserved in tannaitic as well as classical

literature), which he calls "The Spoiled Meal." The versions share a simple
narrative plot: food is to be served at a sage's home; but it is always
served late or not at all because of the sage's (unsuitable) wife's temper-
tantrum. The resulting embarassment to the sage's guests is lightened by
the mot juste of their imperturbable host (35).

Although Abba Tahnah's story is not of the same type, Fischel's
analytical framework may prove helpful. He examines the nine Graeco-Roman
versions, and one tannaitic, with reference to the following motifs (36) and
their related motemes, (37); i. the meal’'s setting, ii. the meal itself; iii.
the food, iv. the guests; v, the sage's wife vi, the wife's motivation;

vii. the wife's emotion; viii. animal comparisons (especially with the wife);

ix. the meal's outcome, x. the gift-aspect (in some examples, the food to be
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consumed at the meal has been donated); xi. the embarrassment entailed, both
for the guests and the sage, through his treatment at his wife's hands: his
resultant inability to host properly, their observance of the disruption and
non-consumption of a suitable food (a vital element, since it ailows the
host to display his Cynic qualities: QU{,-‘JJ{Q etc.); xii. the gnomic t‘inéle:
in Fischel's examples, this is often at the wife's expense; xiii. the chriic
value-system.

d) “Abba Tahnah": a X/]/‘; ?

We suggest that xi. and xii. are elements which appear in the Abba Tahnah
tale. Thus Abba Tahnah is confused, and inwardly embarrassed, in his
ethical dilemma, but (cynic-like) he resolves his confusion by apposite
action. There is, further, a return of his interior embarrassment, provoked
by the surprised reaction of the populace to his entry at sunset: “he too
felt uneasy in his heart".

His embarrassment is, perhaps, reminiscent of Socr.ates' and Alcibiades' in
the Stobaeus account of “The Spoiled Meal"(37a), although they sit in
silence and cover their faces in shame, Again, the finale to Abba Tahnah,
the appropriation by the midrashist of Qoh. 9. 7, has the force, in view of
the Abba's preceding question, "enjoy your sustenance (Torah-study and good
deeds - i.e. "sustenance" symbolically understood?) NOW; don't worry about
your past, approved deeds ;10r - implicitly - about future. events.” Is this
a coded summons to Cynic ,(’“" Compare the lines of Jesus' teaching in Lk.
12, 22ff. // Matt. 6.25ff. , and the dictum attributed to R. Eliezer b.
Hyrcanus in B. Sot. 48b (38): "Whosoever has a piece of bread in his basket
and says 'what shall I eat tomorrow', is of little faith."

In addition, we find some elements of the chriic value-system as

discernible in the Meal—-,(ﬁ/d. variant versions. This, in its full-blown

guise would recommend the following: i. hospitality, ii. frugality, iii. self-
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discipline, iv. wit; v. laconic brevity of speech (compare FPlato Frotag. 334
E. Gorg. 449c); vi. harmony, vii. an appeal to a higher order (the State, God,
Reason —-%&Aiﬁexamples contain implicit appeals to reason as the sage's
guiding light). In Abba Tahnah, we can detect some of these, albeit in
modified form: notably i. (the Abba's Aospitality to the beggar); and iii.
(his self-discipline (i.e. his wrestling with and mastering of the Evil
Inclination). Further, harmony is implicitly restored by the end between the
Abba and his fellows and his final vindication, declared by the 5){7 Ho
stems from his oblique appeals to the Holy One: his two questions, in
neither of which is the addressee explicit.

’
(e) "“Abba Tahna': a naturalized /(()U(&

In the same article, Fischel explores the Hebraisation of‘/{?ﬂh;/ within
rabbinic literature, with reference to the Hillgl—/{yﬂﬂécycle. He concludes
that a number of things happen. For example, the 46//; becomes
naturalized - that is, reflective of Jewish cultures;'it is often halakhised
(the scenario is treated as an ethical-legal test-case); often a testimonium
is cited (e.g. a Biblical quotation) which emphasises Jewish values; the
story-line is also, commonly, divinized (39) - i.e. "brought into contact
with a divine order, which,e.g., reshapes the proselytizing effort of the
Cynic Sage toward the true way of life into Hillel's proselytizing effort
toward Heaven, Torah and the World-to-Come" (40). Finally the scenario
tends to be humanized, beggars, for example, receiving greater sympathy
fewer sarcastic jibes, than they do in Greek /*3/21/ , which stress their
arrogance rather than their plight.

This /(ﬂ’& “naturalization process is evident in Abba Tahnah. Thus the
scenario is certainly Jewish (though whether Palestinian or diaspora is
unclear). There is even a hint of halakhization; the precedent implicitly

established, and undergirded by a hagiographical quotation, is that the
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Sabbath is desecrated by a refusal to act charitably. The context is that
of the Sage's struggle for piety, for "heaven, Torah and the world-to-come".
And, finally, we may note the Abba's touching humanity towards the beggar.
He is prepared to jeopardize his reputation for the sake of a suffering

fellow-creature.

tonclusion. 1. In citing parallels between QR and other midrashim (material

which can be aptly tabulated, as in Kagan, 1971), we do not assume a
redactional relationship between the documents, but treat them
synchronically.

2. The contents' arrangement may be significant as betraying the
midrashist's dialectical approach, his desire to integrate and highlight
heterogeneous material "by stressing the contrast between different
Interpretations and thus (to create) a relationship between them of thesis
and antithesis" (41).

3. A question lingering over our entire passage (QR 9.7-10), and not least
over this, the initial section, concerns functiom in view of its haggadic
nature (and therefore, in Heinemann's terms, its didacticism), .io what extent
is it formally homiletic? Does it (for example) include thevhomily-
constituents. carefully identified by Goldberg (1985)? And what other
expoéitory techniques, from the realm of either Graeco-Roman rhetoric or

rabbinic exegesis, remain to be unearthed?
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NOTES
(1> Also in Philo, de Abrahamo 172 (so Hayward, 1380-81). See, for this
feature, e.g., FT on Gen.cz. & (Vermes, 1973, pp.194-3, and Hayward, 1930-81,
who discusses the targum's Agedamtheology in detail, building on Vermes'
study of targumic Agedah-treatments.
2 Gen. R. 56. 3-4.
(3) The wiik, onufis o lscah ’LA']'/"“)‘ #quoted by Vermes, 1973, p.196 “Abraham
(having, Vermes suggests, left home unsure which of his three sons God
desired of him - Eliezer (adopted), Ishmael or Isaacl said to his servants:
(Do you see anything at all?7 They answered: We see nothing.) He answered
and said to Isaac his son:(Do you see anything?) He replied:(Behold, I see a
column of cloud from the heavens to the earth.’ Then the father knew that
Isaac was chosen for the burnt offering."

(4) We assume that the death-cry of Sarah implies her grief as well as

her shock: cf. Israelstam's and Slotki's translation of Lev. R, p.253 n.4 (the

alternative translation of Sarah's exclamation): "Alas.....for the son of
a hapless woman" becomes “Alas.....for the son of a woman drunk with
grief".

(5) Cf. TN to Gen. 22. 10: “"Come, see two Unique Ones in my world.....the
one who slays does not refuse, and the one who is being slain stretches out
his neck." The sacrifice's perfection is implied by the protagonists'
unanimity. Vermes draws attention to other passages in midrash which
underscore the sacrifice's validity: Gen. K. 56. 5; Tanh Gen., Vayyera, 23;
Lev. R 20. 2 etc. (Abraham hid Isaac while preparing the altar, lest Isaac
be maimed by Satan and disqualified as a victim.)

67 It is suggestive that the comment of R. Judah b. R. Simon surfaces

only after the Agedah account is finished. And the wording of Abraham's
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reflection (perhaps there was: 63 20D ‘\‘6) h N M Od6D
{p.115b (Heb.l, line 1}. - P2 D) N>) indicates that
it is retrospective.

(7> Cf. Gen. R. 56. 7: Abraham's resolution to strangie Isaac, after the
knite has been dissolved by his tears.

(8) See Freedman's translation, p.493, n.4.

(3)  Noy, 1971, p.171. The neologism "oicotype" is adopted by Noy from
Carl von Sydow's "Geography and Folktale- Oicotypes", in Selected Fapers on
Folklore, ed. Laurits Bodker, Copenhagen, 1948, pp.44-53.

(10> Noy, 1971, p.174 <(cf. D. Noy, "The Universe Concept of Yefet Shvili, a
Jewish-Yemenite Story Teller", Acta Ethnographica (Budapest) XVI (1865),
pp.259~275).

(11> Noy, 1971, pp.173ff.

(12> For functions in a tale, cf. Propp, 1968, pp.26ff.

(13> Noy, 1971, p.17ff.A

(14> Noy, 1971, p.188.

(15) Noy, 1971, pp.185ff. QR 11. 1: for the Hebrew, see pp-124a ff.

(15a) Heinemann, 1871 (Proem), p.103.

(15b) Daube, 1953.

(16> Cf. QR. 1.12.1: "The fact is that Torah does not follow a chronological
order" (Cohen's translation, pp.37-8), a refrain which permeates this section.
(16a) Holladay, 1986, p.471, quoting Jerome's commentary: (Hieronymi
Fresbyteri in Hieremian Frophetam, Libri Sex; ed. S. Reiter, CCSL, 74,
Turnhoult: Brepols, 1960.), ad loc.

(17» Cohen, 1982.

(18) We have, however, (Cohen notes) parallel analyses: e.g. motif-indexing
(D. Neuman (=Noyl, Motif-Index of Talmudic and Midrashic Literature.

linpublished doctoral dissertation, Bloomington, 1954).




19 Propp, 1966,
29 1931, p.10S. Variant: kKab Tahima.
21, See above, pp. IH/
22) See above, p. li L -
23 1968, p.373. For general treatments of the /YP:( see the works
listed at n.3.
24) Fischel, 1968, p.374.
(25)  Ibid.
26) Stoicism: related, but (initially) hostile to Cynicism. There was,
eventually, reconciliation.
/
(27>  Over one thousand /{//Ioll on Diogenes probably exist: Fischel, 1968,
p.374.
(28> c. 41-4 BCE
(29> 1968, p.375; cf. 1969, p.67
30) 20-5 stories, of tannaitic origin.
G1)  See Helcw, /;/, /q% _
(32)  Fischel, 1968, p.375.
33 Fiéchel, 1969, p.68.
(34> For the list, see p.376. His sources span the history of Cynicism
and its literature: early 4 cent.BCE (Xenophon) to c. 225 CE (Diogenes
Laertius>.
(35 \ Fischel, 1968, p.385.
(36»  Fischel, 1968, pp.385ff.
(37> By "moteme", Fischel means "the smallest independent thematic element
all structural and thematic detail encountered in the /(/0/‘;’, such
as personae, settings (locale), simple actions, moods, key words,

significant numbers, exclamations, segments of utterances, and within

Hees, f(/fé#ﬁ"oﬂ, l\/'v*/a(/ 2o, conPadt, cnd mans O/his. ([ Fichek (968,




(41) Heinemonn, 1971, p.149.
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CHAPTER VI
QR, 9,10,1-3; Paranetic Sage—Tales,

Introduction: The 'problematic" of Rabbinic Biography.

Can we treat the dream stories of @R 9.10 as, in any sense, biographical?
(1.) Green has issued a sane caveat against so regarding aggadic material
in rabbinic literature. Contrary to other ancient religious traditions,
rabbinic Judaism does not, suggests Green, provide biography or hagiography
of its sages (1). Features of a given sage's life are, rather, scattered
through diverse rabbinic documents with their own ideological agenda.
These documents are constructed within a framework which, in each case,
makes for consistency, coherence and the purposeful juxtaposition of
contrasting pericopae. A particular document's agenda is not co-terminous
with one sage's teaching, although it may certainly fefer to such teaching;
Green notes, for example, how rabbinic documents commonly follow a thematic,
topical arrangement of material rather than centering on one sage's

dicta (2)

Moreover, the haggadic chronicling of sage-incidents often exhibits
traces of ideologically-motivated manipulation (as does, points out Green
(3), the legal or exegetical material in the Mishnah; the traditions of the
Jabnean masters have been tinkered with by redactors as distant as two
generations from them). Thus tradents of sage-sayings have passed on only
what they want us to know of their heroes' life and dicta, appropriately
revised so that we will read them in the way the tradents want us to read
them - in the light of their literary context. It féllows that the primary
context for our interpretation of sage-stories and sayings is the

document (s) in which they appear, not their putative historical setting (4).
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Often, the agenda prompting the recast sage story or saying is an

ethical one: many rabbinic stories are told in order to convey a precise
cultural or ethical value, as D. Ben-Amos has taught us: "The haggadic
exemplum is a narrative form at the core of which lies an ethical value
") In these stories the sage's identity and personality are incidental to
the main message. Thus a tale of a sage's devotion to Torah-study which
wins him, after privations, reward, carries its point regardless of the
particular tanna 's identity (Hillel, Aqiba etc.). Indeed, the same tale may
be applied to different tannaim or amoraim, with an adjustment of incidental
details. The date and provenance of the original version will generally,

claims Green, be hard, if not impossible to define.

(2.> Contrary Opinions. Nonetheless Green does admit the lack of scholarly
agreement in the matter of haggadot qua biography. Some writers are
readier to see them as a biographical resource. Green summarises for us a
sample of contrary opinions:

(@) A virtually “fundamentalist" position seems to be held by Herr (1971),
who stresses the verisimilitude of the documented conversations between
rabbinic and Roman dignitaries (e.g. between Rabbi and Antoninus, or Johanan
b. Zakkai and Vespasian), and Urbach, who assumes the basic reliability and
historical origin of the sage-haggadot. (1968, 1975). Safrai (1971) also
claims a genuine historical core for the haggadot, while admitting their
embellishment.

(b> H. Fischel (1973) reads the rabbinic sage-stories within a broad late
antique context, especially against the background of Graeco-Roman material.
He seeks a particular comparison between the sententious or gnomic /kp/;(
which we meet (for example) in Plutarch's Moralia, in Xenophon, Theocritus,

Cicero, Seneca and Lucian, and certain Hebrew sage-stories (notably about
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Hillel the elder). In AiSsuggestive study of a Hillel-tale in Derek Ereis
Rabbah (200-550 CE), which he examines in the light of other, classical
"spoiled-meal")*aﬂiig he argues for the similarities between the classical
and semitic narratives (&), They share the same thematic orbit, a
comparable structure, similar motemes and stylistic devices. The Derek
Erets Rabbah tale comes from the same "stable" as the others, but has been
transformed, adapted to Semitic cultural norms: as we might say
"enculturated".

Green remains, finally, intrigued but unconvinced by Fischel's thesis
"comparativist" research like his is valuable as a means of locating
rabbinism within a broad, Hellenistic cultural context, provided it does not
overstate its case. Green feels Fischel exaggerates his claims as when, for
example, he argues that certain Epicurean ideas were common knowledge
among Greek and Aramaic speakers in antiquity and played a significant part
in the shaping of the "scholar-bureaucrat" phenomenon in the classical and
Judaeo-Christian worlds. Fischel, in this case, argues from an over-slim
data-base: a few haggadot about four sages which do not convincingly
exhibit Epicurean influence on their (rabbinic) thought-pattern. So
Epicurean ideology's importance to early rabbinism is (as Green laconically
states), "difficult to specify"(7).
gc) We also meet uncritical, so-called "biographies" of sages which simply
collate diverse materials from different sources: for example, L.
Finkelstein's on R. Agiba (1936, 1970), J. Podro's on Joshua ben Hananiah
(1959), and the "biographical" articles in Encyclopaedia Judasica. These
authorities apparently proceed, faultily, from the assumption that the sage
in question actually uttered the majority of dicta attributed to him 8).
Moreover Podro, for instance, relies too heavily on his own contributions

because of scarce historical data ("the plot line for Joshua's life provided
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by all the available narrative material about 6115 life] has all the

complexity and interest of a Dick and Jane story" (97,

(3. Conclusion. @R 9.10. S0 what is the value of the aggadic sage-
stories? Green concludes that they do, at least, reflect rabbinic redactors'
reading of the sages' thoughts and thought-processes. They also focus the
persistent rabbinic concern with name-preservation (10): these names enable
us to chart, diachronically, the development of certain sage-traditions.

This fact steers us to the heart of rabbinic biography's “problematic" - how
rabbinic traditions develop over time (11). It is to do, above all, with the
"dynamic of tradition”. For Green, then, the correct way to read rabbinic
“biographical" items is from this premise: that "the figures of the past
(are liable to be) continually remade and reimageq by later tradents".

In the following sections, we briefly contend that QR 9.10 exemplifies
this dictum in two ways. First, it paranetically preéents to would-be sages
(among the readership / audience) something of their rabbinic heroes'
interior life - their religio-psychology - in general Secondly, it contains

traces of the moulding of a specific sage-tradition: the holiness of Rabbi.

1. The Dream-Stories

(1) CGenre. In QR 8.10 we find a catena of dream-stories which can be
generally categorised with fair precision. Zabdi b. Levi's encounter with
Joshua b. Levi may be termed a pronouncement-story. an anecdote which
climaxes with a wise, memorable witticism. Stern (1993) cites the example
of Aqiba's remark which concludes the tale in Lam. R (159 (12> of his
journey to Rome with the rabbis: when they wept at the sound of Gentile
rejoicing, Aqiba laughed and said, in response to their surprise: "If those

who anger God rejoice this way in this world, then think how much more so
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will those who obey God rejoice in the world to come."(l13) Joshua b.
Levi's comment would seem to be of the same kind, although admittedly not
as pointed or witty.

The dream of R. Ze'ira would also appear 10 be a pronouncement-story.
R: Jose b. R. Hanina's closing riposte to his query about the place of R.
Johanan in the heavenly academy's seating plan (14) is both memorable and
cryptic.

R. Simeon b. Laqish's (eventual) dream-conversation with R. Hiyya
apparently combines the two sub-genres: the pronouncement-story and the
"anti-sage story". R. Simeon's interlocutor utters a final waspish
apophthegm: which reminds R. Simeon, obliquely, of his inadequacy as a
Torah-scholar, but this occurs within the framework of an anecdote which
stresses his unimpressive failure to teach (as opposed to learn) Torah in
exile (15). An emphasis on unimpressive sage-deeds or characteristics is,
according to Stern, typical of anti-sage stories in rabbinic literature. We
might compare Lam. R. 142-43, where R. Zecheriah b. Evkolos' modesty led to
the Temple's destruction, "modesty" being here equated with moral cowardice;
or the underscoring of Shammai's impatience in contrast with the legendary
patience of Hillel, in ARN (4) 45 16).

Martyr-stories illustrate the self-sacrificial behaviour of sages in
their adherence to the law, especially under persecution: Stern cites as
examples the stories in Lam. R. (78-87, particularly that of the mother and
her seven sons (84-5)} and the tale of R. Agiba's death in B. Ber. 61b (17).
R. Haggai's preoccupation with the burial of R. Huna the exilarch is self-
sacrificial, and maybe is a variation on the martyr theme. Certainly, the
notion of reward which figures prominently in that story <(his years are
doubled for him) is an integral part of the rabbinic martyr-story. We shall

regard this as a "dream-story" also, (for it includes an element of
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visionary experience), although not, strictly, about &9"?"”‘4 O),/fi\zja

In an example-story, the sage performs a paradigmatic, deeply meaningtul
deed. This deed may have implications for halakhic discussion; it may even
be treated as a iegal precedent, as in M. Baba K. 7.6 (18). The anecdote
about R. Nahum's death and the covering or the statues' faces is, perhaps,
an example-story: R. Nahum's deed is highly symbolic, representing his
obedience to the Levitical command (Lev. 19.4).
(2) Structure
(@.) The basic elements of the dream-stories of QR 9.10 are fairly
recurrent. In each case we find (i) an expression of the recipient-sage's
desire - to see and hear from a beloved and deceased mentor (an exemplar
or teacher); (ii) his desire's fulfilment - his vision of the mentor; (iii)
the mentor's sagacious communication to his enquirer - for example, R.
Alexandri's (visual) display to R. Aha of the position of the "slain of
Lydda" in the next world and his reminder about the blessedness of those
whose learning remains in their possession.
(b.) Sequence. Are the dream—tales.v perhaps, also arranged in an ascending
order of reliability, or, maybe, importance? That is, are the least
impressive rabbinic authorities cited first, “the best wine" being saved
until last? -The first dream-story involves R. Aha of Lydda (later of
Tiberias) (PA 4): among other things, he is thought to have been a respected
teacher of haggadah (19). His interlocutor, R. Alexandri (PA 2)yis said to
have transmitted the data of Joshua ben Levi (PA 1), another inhabitant of
Lydda, an eminent amora in the first third of the third century CE and
another haggadist of renown (20). The latter appears, in the second dream
cited, to R. Zabdi b. Levi (PA 1) who did, in fact, speak with and outlive
him 21).

The third, fourth and fifth dream-tales (Cohen's translation, pp.239-241)
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have as their would-be dreamer's "target" R. Hiyya:of an earlier generation
(T 5), of Babylonian descent, and, by contrast with R. Aha and R. Joshua b.
Levi, a redactor and halakhic specialist - a ramed collector of mishnayot,
of whom it was said (B. Hul.l4lax "every baraita not edited by Hiyya or
Oshayya is unreliable", and (reportedly) the author of Sipara 22). The
tourth dreamer's teacher is cited as R. Johanan bar Nappaha ("the smith's
son') (PA 2, d 279 CE), A contemporary of Resh Laqish (23) and a teacher at
Sephoris and Tiberias, who reputedly headed an academy for eighty years, Ae
was likewise noted as a redactor, talmudist (according to Maimonides, he
redacted the Jerusalem Talmud) and midrashist (Lauterbach, in the
introduction to his edition of Mekhilta de R. Ishmael suggests that
Johanan's schools, if not Johanan himself, may have been responsible for one
of the revisions and redactions of the Mekhilta). Thus, for dreams three
and four we have moved from the purview of haggadists to that of
halakhists! Meeting in dream six (Cohen's translation, p- 241> R, Ze'ira (who
also sides with R. Johanan), we may be faced with somebody reputedly anti-
haggadic - for this person is quite possibly to be identified with R. Ze'ira
I
(PA 3), a Babylonian emigré .to Palestine, the teacher of R. Haggai, and
quoted as saying (J. Maas. 3.51a): "The haggadot can be turned this way and
that, and we learn nothing (practical) from them (24)".

This dream-sequence paves the way for the two "death-stories" which
conclude QR 9.10: the deaths of R. Nahum and Rabbi. These are both
relatively “foundational" authorities for rabbinic Judaism: R. Nahum, being a
"half-tanna" (a fifth generation tanna), bridges the gap between the
tannaitic and amoraic periods (25); his older contemporary, Rabbi (R. Judah
ha-Nasi, T4) was, traditionally, born on the day of Aqiba's death and the

final redactor of the /ishnab [26).
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Is it merely coincidence that our authorities appear in the order that
they do? May we not be given, in the very sequence of the sage-anecdotes
in QR 1.10, a coded prescription for reading Torah: "digest haggadah berore

halakah but only as an entree to it"; and "revere the founding rathers of

Torah-study; look back to the quarry whence you were hewn'.

(3> Function: Paranesis, Apology and Humour.

(@ : Stern: sage-stories in general. Stern (27) wbvicutGreen's point about
the essentially non-biographical nature of "biogr;aphical" sage-tales. He
agrees, he says, with the scholarly majority who read them as ideological
statements rather than as historigraphical or hagiographical documents: they
are paranetic, included to encourage the faithful to imitate their sages.
Yet he balks at defining the precise perspective to be used in approaching
the narratives: are the sages, for instance, to be understood as socio-
political (28) or as religio-psychological types ? (29) This question can
trigger our enquiry into the dream-stories' function in QR 9.10.

(b). We suggest that they are both paranetic, and apologetic. They present
the sages under review in religio-psychological terms. The sages are being
shown as model combatants in the religio-psychological struggles which the
rabbinic life entails. Almost to a man, they tackle their self-appointed
tasks wholeheartedly - in accordance, that is, with Qoh. 8. 10, the very
verse in connection with which they are cited. Thus R. Assi and R. Simeon
b. Laqish both fast vigorously before their visions of R. Hiyya. R. Haggai,
again, responds to his challenge -~ to carry R. Huna's corpse into its tomb,
next to R. Hiyya - with no half-measure. He resists the initial criticism
(about his motives), requires himself to be bound (as a token of his
serious intent?) and - perhaps as a reward for his single-mindedness -

is%privy to a three-way conversation between R. Hiyya, his son and R. Huna
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which has its own moral. Finally, on exit from the grave, he is rewarded by
a lengthening of life. Bar Kappara's response to Rabbi's death (not in a
dream context) is also singularly wholehearted (he defies the townsnens'
death-threats, and initiates the mourning ror Rabbi by his own declaration
and example). Similarly, the citizens' devotion to Rabbi‘s funeral procession
and, finally, Kazra's, wins them their reward <{an extension of the Sabbath-
eve). The implied message to the rabbinic reader throughout is: "respond
devotedly to the calls upon your faith, especially in relation to your
mentors. Answer their demands unstintingly."

The stories appear also to recommend more generally: “do not be afraid
of dreams; be prepared to learn from them". This apologetic role may be in
part a response to anti-dream attitudes expressed elsewhere in Hebrew
literature, not least in Qoh. itself .2, 5.6 and Zec. 10.2; compare also
Ben Sira 34.1-5 and certain Talmudic items. (30) If our suggestion has any
substance, our midrashist would be agreeing with an -alternative school of
Hebrew thought which did regard dreams as significant. Such would be
apparent in the detailed dream of Mordecai in the Greek supplement to
Esther; and Josephus' account of two dreams (of Archelaus, the son of Herod,
and of Glaphyra, Archelaus' sister-in-law: JA4 17.13.3). Josephus cites these
because they are salient to his purpose: they concern royalty, and (in
Archelaus' case) symbolically confirm the immortality of the soul and the
operation of providence. Philo's Quod a Deo mittantur somnia also suggests
that dreams, especially those of Jacob, may be basically symbolic, requiring
interpretation: Zeitlin compares the dream-stories which circulated about
Julius Caesar and the night before his death (31).

The Talmud also hints at the acceptability and relevance of dreams as a
medium of divine-communication. According to B. Ber 55b, there were

twenty-four professional dream interpreters in Jerusalem (i.e. during the
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tannaitic period), and J. Ser. <ibid.’) telis us that the dream-reading of
three tannaim ~ K. Ishmael b. Jose, R. Jose b. Halafta and R. Aqiba - were
particulariy reliable (32,. The same Talmudic passage states that later
rabbis took dreams to be ominous - for good if pleasant, for ill if
u'npleasant, and cites an apotropaic evening prayer meant to avert bad
dreams (33,

Indeed, Jerome's commenting on Is. 65.4, reminds us that some people went
as far as to spend the night in graves, communing with the dead, in order
to inspire good dreams. He refers to those "who sit in tombs and spend the
night in secret places" as being, in fact, those who “sit or dwell in
sepulchres and sleep in shrines....that they may learn the future by way of
dreams, as the heathens do in certain temples, even down to this day" (34).
May not the curious tale about R. Haggai's determination to enter R. Hiyya's
grave with R. Huna's corpse - and to stay there - be reminiscent of this
practice, and even be slyly intended to encourage it?

Our understanding of the midrashist's view must also be set against the
broader testimony of midrash. It coheres with what we find elsewhere in
QR e.g. on 1.1, in reference tn Solomon's dream at Gibeon (I Kgs. 3.5). R.

18
)

Isaac said: (p.63t [HebjgM 1D 5v TMm v A) 5/7) and demonstrated
the r‘eliabil-ity of the king's dream. We may, however, contrast it with other
remarks in idrash Rabbah which play down the relevance of dreams as being,
for example, a non-Jewish mode of receiving the Holy One's will: see iev. R.
L.13, where R. Jose and "the rabbis" each state that God appears to the
"heathen nations of the world" only at night; the rabbis add, in their
explication of the 6 ¢/ illustrating this point, “to the prophets or
Israel, however, He appeared by day, as it is said...." And in Lev. R 1. 14

we learn that Moses, the Israelite prophet par exceilence could (when,

apparently, wide-awake) see prophetic visions clearly through just one
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polished specularium, according to R. Judah, whereas lesser prophets needed
nine specularis or "the ministry of angels" - and hence received only
blurred visons or similitudes of God. The implication is that Moses beheld
God's similitude directly, with no media intervening.

(c) We also suggest that the dreams have a humorous function: they are
intended to amuse - perhaps, partly, as light relief for an audience of
varied intellectual and educational attainments: comparably, Hirshman
suggests (35) that the phenomenon of multiple 6'5\0/3 in QR may mirror (e.g.
in reference to 1. 14) the variety of audiences, typically, different "guild”
audiences, synagogues being sometimes arranged around guilds (36) for whom
Qohelet was expounded. #ifjk/ﬂarl also stresses the audience-variety facing
midrashists in Hellenistic Palestine: "intelligent academicians....or unlearned
craftsmen, petty tradesmen or vendors in market places, who formed the bulk
of the popoulation of the oriental towns or....the simple-minded,
unsophisticated peasants of the small settlements" (37), and compare the
remarks of Macmullen (38), who mentions John Chrysostom's complaints about
audience's ignorance of scripture and inattentiveness: the prolix rhetoric of
his pulpit style made for this (39). Amusing stories would have helped to
sustain the wandéring thoughts of the great unwashed; Hirshman can wrily
comment (40)."The Rabbis were clearly bent on amusing their reader-listener

with a good tale and its fine exegetical flourish".

3.The Fashioning of a Sage-Traditi on: The character of Rabbi (QR 9.10.1) in
relation to the "Antoninus Questions" |
(1) Rabbi's Holiness and Antoninus

The tradition seems to have regarded Rabbi as holy primarily because he
refused to avoid contact with the Romans, served the needy and generally

epitomised the worthy sage (M. Ab. 6.8). Thus he was revered as a great
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student (M. ket 104a), humble M. Sot - S5.15), self-disciplined, self-
contident, possessed of good juagement (M. Aer lU3b). Of particular
interest are his conversations with Antoninus, which form the subject of
many faggadic stories. One of these encounters 1is indicated in QR 9. 10: a
specific example of Rabbi's holiness, which can, we suggest, be best
urderstood with wider reference to the "Antoninus questions" corpus.

Wallach on the Antoninus questions. Wallach, who has examined the
corpus in detail (41) detects Stoic influence behind a good many of them:
typically, those in J. Meg. 72b, M. Sanh. 91a,b and B. 'Ab Zar. 10a (42).
Enquiring into the source of such questions, he finds it in one prior to
(yet consonant with) Marcus Aurelius Contemplationes. This source was, he
reckons, shared by Seneca (43) and is to be identified with Poseidonius of
Apameia (Syrian, fl. ¢. 135-150 CE).

These Stoic-type questions, put by Antoninus td Rabbi, are far from
being generically unique. They are, stresses Wallach, typical of Hellenistic
literary biography; he cites the example of Alexander the Great tackling the
Indian sage Calanos (44). They have certain distinctive features. First,
they largely consist of z))(ﬁ?//’d/ ~ commonplaces which relate to
metaphysics, biology and eschatology. Secondly, they are fictitious
questions, asked by Antoninus in an effort to win a dialectical victory over
Rabbi - platforms on which the sage can demonstrate the superiority of
Jewish wisdom (45). Thirdly, they are thoroughly interrogative: the
tradition has transmitted them as questions through framing them with
interrogative particles (46).

The question then arises whether QR 9.10's reference to Antoninus /
Rabbi was, in fact, originally constructed as another "Antoninus question".
That is, was Antoninus' instruction to Rabbi originally posed

interrogatively, and then transmuted into an imperative?  We might here
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extend Wallach's concept of a two-stage development in the questions-
tradition. Stage | was perhaps the preservation of a question: part of a
(fictitious) dialectical disputation, with Antoninus manoevering for victory.
Stage 2 would see Antoninus finally captive to Jewisn wisdom ang seeking to
appropriate it, even to become a proselyte. Might not QR 9.10 exemplify a
third stage: Antoninus’ "testing of the water" with his rabbi, his discovery
(as a proselyte) of the limits of master-pupil pr‘otocol.7 He has, after all,
been already circumcised; he speaks (prima facie) from within the Jewish,
not the Stoic perspective. Rabbi's reply would then indicate the lesson
(sensitivity, delicacy) which Antoninus must learn.

(2) Rabbi and idolatry

Another aspect of Rabbi's holiness may be alluded to in the preceding
pericope about R. Nahum's reluctance to look on Idolatrous images,
especially those on statues (their faces) and coins. This may be an oblique
contrast with the habits of Rabbi: J. Ab. Zar. 3.1, 42‘c expressly tells us
that the household of Rabbi's uncle used seals with human faces on them.
Perhaps the midrashist is stressing that Rabbi's holiness consisted in
other, more fundamental observances than R. Nahum's.

(3) Rabbi's Preference for Outdoor Teaching: R. Hiyya's argument with R,
Judah b. Nasi. It was a bone of contention between R. Hiyya and R. Judah b.
Nasi whether rabbinic teaching of Tofah could occur out of doors. Fraenkel
draws our attention to the two sages' contrasting attitudes: an exemplary
tale in B. Mo’ed Qat. 16a-b 47) highlights their differences. Rabbi banned
open-air teaching (48) to increase general respect for Torah study and for
the sages; R. Hiyya contradicted Rabbi's ban (and is known elsewhere in
Talmud for teaching in public: see especially B. Bav. Mez. 85b, which
paraphrases the citation to R. Laqish about R. Hiyya in QR 9.10.1. R. Laqish

ls told: "Torah like his you have not taught". Compare J. Kil'ayim 9.32b end,




16}
where R. Laqish is toid: "He taught more Torah in Israel than you."y. Is it
possibie that traces or this debate are preserved, aibei: raintly, in our
o , c .9 . . . .
Tirst A text concerning Rabbi's death (43.. we mignt Jdraw atiention to
Bar nappara's squeezing himseir, rent garments and all, through a window in
order to proclaim, obliquely, Rabbi's death to assembled hearers within
doors and teach a 5Scriptural lesson. Bar Kappara may te implicitly shown

as championing Rabbi's preferred method: we cannot overlook the iocal

build-up to his entry: he went... looked .... squeezed himself in (,0‘//6“[/#6'1 Cines §-10:

?T-.\'..S.;.%y)..‘..[?l\\f' It is stressed by this tri-verbal crescendo.
h y

Conclusion. Our approach has been chiefly one of generic definition: the

dream-stories were found, conveniently, to fall into sub-categories of the
sage—-tale and, as such, were structurally analysed, with special attention
to their paranetic function. A complementary study would be a thematic
one: of the sage-dreams in their thematic context (as one phenomenon among
several: for example, miracles (50), or as a species of religio-psychological

experience (G1)).
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(55 D. Ben Amos, Narrative Forms in the Haggadah: Structural Analysis.



University Microrilms, Ann Arbor, 1557, p.i63, quoted by UGreen, 1573, p.92,

6, Fischel, 196&; and see above, pp. /3?/

{7 Green, 1979, p.94. ,

) 50 Green, 13973, p.c7.

9 Green, 1578, p.87.

(10) Green, 1878, p.80.

(11> Green, 1978, p.90.

(12> Stern, 1991, p.243.

(13) For examples and discussion of pronouncement-stories in rabbinic
literature see G. Porton: "The Pronouncement Story in Tannaitic Literature: A
Review of Bultmann's Theory", Semeia 20, 1981, pp.81-99. (Cited by Stern, p.
334,n.9).

(14> The amoraic rabbis more than once spoke of the world to come in
terms of a heavenly academy with a definite seating' plan. In this academy
in Aramaic there is talmudic discussion; we discover the depth and recherché
nature of God's teaching, and His students' seating arrangements: see,
principally, B. Fes; B. Baba M. 85a; FRK, 107a , efc. - There
is clearly an echo of this amoraic concern in QR 9.10.2. The spelt-out
positioning of the sages may, we suggest, be akin to (if not actually) a
transmissional sorite, i.e "a chain of well-known personalities or places"
(Fischel, 1973, p.124). A prominent Graeco-Roman model, popularize d, e.g. by
Quintilian Institution 9.3.57, was /@. 2. 102ff: "Hephaistos provided to
King Zeus, Zeus provided the Argeiphontic Courier [Hermes], Lord Hermes
provided the horse-driver Pelops"(Fischel's translation).

P Ab. 1.1 (cf. ARN(A) 1ff.;a variant version) offers an early Rabbinic

example: "Moses received the Torah from Sinai, and delivered it to Joshua;
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and Joshua to the Elders; and the Elders to tne Prophets; and the Frophets
to the men or the Ureat Assembiy." iFischel, 1973, p.li9: As with the
latter, we find in @K 3.10.4, a repeated «ey phrase.this time tne
prepositional (,D iy b Db ) Enes /2,//)"»’:\' "’s:-"i‘f"\'-Accoraing Lo rischel «p.120)
the repeated element may be a word or phrase «e.g. noun, verb, adjective;
raraly an adverb.) Fischel conveniently classifies the sorite and their
antecedents.

(15) The brusqueness of his rejection points us in the direction of an
intriguing aspect of rabbis' treatment of their protegés: their occasional
(sometimes even habitual) dismissiveness and willingness to censure the
latter. So Rabbi was renowned on this score - even though he claimed to
have learnt more from his pupils than from his colleagues and teachers. (8.
Yev. 9a, and compare 5. Makk, 10a). We have some contemptuous remarks of
Res Laqish about Rav (B. Hull, 54a). R. Tarfon summarised R. Aqiba's
teaching that priests who blew shofars had to be physically perfect as
"groundless teaching....I cannot tolerate it any longer"; he changed his mind,
however, later in the discussion,and is attributed with saying "....be happy,
O Abraham, ....that Aqiba went forth from your loins..... (Siphre on Numbers
375, 70): see Urbach, 1975, pp.620-30.

(16) We might also compare the "Characters" of Theophrastus - the pupil,
collaborator and successor of Aristotle, (c. 370 - 288-5 BCE). This work is
a collection of thirty philosophical descriptions of deviant behaviour; they
characterise an entire class of person. Unlike these, the anti-sage story
nighlights an adverse quality in a single sage,and depicts it artistically
rather than analysing it philosophically.

(17) Stern, 1991, p..243, and see G. Cohen, "The Story of Hannah and the
Seven Sons in Hebrew Literature", in Mordecai M. Kaplan Jubilee Volume (New

York, 1953), Hebrew section, pp.108-122, etc. (Cited by Stern, p.334 n.10).
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(18> For general disclussion of example-stories' form, see especially A.
Goldberg, "Form und Funktion des Ma'aseh in der Mischna", FJB ], 1874, pp.1-
38. (Cited by Stern, p.334 n.7).
(19) Strack and Stemberger, 1991, p.103.
(?O) Strack and Stemberger, 1991, p.92.
(21) Strack and Stemberger, 1991, p.93.
(22) Strack and Stemberger, 1991, pp.286-87.
(23) Strack and Stemberger, 1991,Pp.37, 94f. (R, Johanan) and p.95 (R.
Laqgish).
(24) Strack and Stemberger, 1991, p-9S. This Ze'ira is not to be muddled
with a late Palestinian amora (PA 5) of the same name (Strack and
Stemberger, 1991, p.106). Note that L. Bank, "Rabbi Zeira and Ra. Zelra", REJ
38, 1899, 47-63, distinguishes three men of the same name.
(25) Strack and Stemberger, 1991, p.9l.
(26) Strack and Stemberger, 1991, p-8S.
(27) Stern, 1991, p.242.
(28) So, for instance, 7. Neusner, in "Story and Tradition in Judaism", in
Judaism: The Evidence of the Mishnah, Chicago, 1981, pp.307-28. (Cited by
Stern,
p-334 n.6).
(29) This is the view of, for example, Jonah Fraenkel, "Hermeneutical
Questions in the Study of the Aggadic Story" (Heb.), Tarbiz 47, 1977-78,
pp.139—'72, etc.; cf. H.A. Fischel, "Story and History", in American Oriental
Society Middle West Branch, Semi-Centennial Volume, ed. D. Sinor, Bloomington,
Ind., 1969, pp.59-68. (Both cited by Stern, p.334 n.6).
(30> For example, B. Git. 52a: R. Meir and R. Nathan responded differently
to dreams telling them to pacify R. Simeon b. Gamaliel. Nathan went, but

Meir did not because dreams were, he thought, of no consequence. The two
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negative references to dreams in the Hebrew text of the woneiet are neatly
interpreted in 4R so as, the present writer suggests, to avoid any clash
with the positive view of dreams apparent in its rendering of 3. 1U:
‘ : . { \ )
L. 5 2 D>5T 202 °eD MM PIVIOI BN N2
By veT&f1Kov (the transposition or letters or syliables of a word to form
[ N Y
other words), the phrase DiSRD N27D is made to

indicate "all pains" (p.9la, 1.23 (Heb.1); () ’53—/7 5>
- - 293 IA0DY VT IV Man) e AR

So the verse is made to bear upon the pains which the Holy One has,
from time to time, brought upon the Children of Israel, and not upon dreams
as such at all. Vof&:ﬂ’*("‘/ is merely one hermeneutical device, used in
rabbinic Jewish dream-interpretation: for this see especially Lieberman
(19690, 69ff., esp. 73-77.)

2. 56 D293 A3 A’53)) asdn 292 D
Rabbi is credited with advice on how to avert dreams of ill-omen (cf. B.
Ber. 55a where R. Hisda says that dreams must be ihterpreted, for an
uninterpreted dream is like a letter unread. An evil dream (i.e. one of bad
omen) is better than a good one, because it produces repentance. There is
no dismissal of dreams as such/\, The bulk of this passage (QR 5.2 - 6) is
devoted to a discussion on the rabbinically-approved methods of .annulling
"evil decrees" (received through dreams, inter alia?), and a revie;d of
Hezekiah's exchange with Isaiah (Is. 38. 1ff).

(31) Suetonius, De Via Caesarum: Divus lulius, 8le; Plutarch, Caesar, 63:
Zeitlin, 1975-76.

(32) The passage tells us that their interpretations would be fulfilled in
accordance with Gen. 41. 13: "As he interpreted for us, so it came to pass.".
(33> Cited from B. Ber. 55b in EJ 6, cols. 209-10.

(34> Cf. also Vergil, Aen. 7. 88-90, a reference to one sleeping on the
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tleeces of sheep, seeing phantoms, conversing with gods and speaking with
Acheron. Tos. Shab. 6. is also interesting, speaking of those who sit on
brooms at night to dream as courting a heathenish practice.

\357 Hirshman, 13&&; c¢f. the arfirmative remarks or nis iater articie U89l
where he notes, nowever, the paucity of explicit rabbinic comment about
audaience-composition.

(36) EJ 15, col. 582,

(37> Hirs hman, 1991, p.151.

(38> Macmullen, 1989,

(39) De Ferendis Reprehens 3.3 and passim PG 51. 135 etc.

(40) 1988, p.161.

(41) Wallach, 1940-41.

(42> Wallach, 1940-41, p.269.

43) Cf. e.g., Seneca Ep. 102.21ff.; 65.16ff.; 92.20ff. and 117.13f. which
nicely resonate with the four “Antonius questions" pbsed in B. Sanh. S91.a b:
Wallach, (94°~pp.271ff.

(44> Wallach, 1940-41, p.261: cf. W.W. Tarn, The Greeks in Bactria and
India, Cambridge, CUP, 1938, p.429.

(45> Wallach, 1940-41, p.263.

(46> Wallach, 1940-41, pp.264-5.

(47) Fraenkel, 197{.

(48> Cf. Buchler, 1913-14, for a detailed review of this practice in
Palestine in the early Christian era, and S. Krauss, "Outdoor Teaching in
Talmudic Times", JJS5 1 (1948-49), pp.82ft.

(49) QR 9.10.3: Cohen's translation, p.242.

(50) For a systematic survey of this topic see Guttmann, 1947.

(51) Katz's discovery of "empathy" in rabbinic literature, where he finds

its processes implicitly (rather than explicitly) described and validated
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(1959) usefully applies the thematic approach to the study of religious

psychology in rabbinic literature.




CONCLUDING REMARKS

Having reached the end of this survey, the writer is conscious of some
lingering issues in regard both to his method and his conclusions

~ One concerns his perhaps excessive stress on the pofAtussm of the
masoretic text: an isolated analysis of 9. 7-10 says little about the
overall place of poetry in the book of Qohelet, and (to be fully
appreciated) should be compared with its other identifiable verse-passage
(1) and their techniques. Specifically, he has yet to define either the
conceptual or the functional relationship between 9. 7-10 and the
Enjoyment-Calls in general (2). At the outset of his research he believed
that they might be shown.origiﬂally to have constituted a strophic
drinking-song (3) (with each Call stressing a distinct aspect of the
subjecﬁ),either created or appropriated by Qohelet and later fragmented in
the redactional process (4). Practical constraints directed his attention to
just one of the putative fragments; but his initial hypothesis remains
suggestive, and (maybe) a springboard for further poetic analysis of the MT
Call-texts (5).

Second, the writer is now inclined to be diffident about the inclusion of
comparative material relating to MT 9. 7-10. In view of the oft-repeated
caveats (6) against "parallelomania", we are bound to doubt MT's notional
dependence (direct or indirect) on the literature cited, and hence the
latter's relevance except as a source of orientation to the Calls and their
content: by its resonances we are patently reminded that the enjoyment-
theme and its inherent motifs are not unique to Biblical wisdom literature
(7).

Third, we might have extended our definitional task vis-a-vis MT 9. 7-10

to TQ's oracular reading of those verses: how does it relate to the other
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targumic Enjoyment-Calls and their co-textual modificatins of MT? We

could, for example, begin our enquiry by simply observing that, if we turn

to TQ's enjoyment-references, we tind significant (¥) variants where there

is virtual repetition in the MT. Thus:

3.

3.

12 MT:.....nothing good...save to rejoice
TQ:.....nothing good...save to rejoice in the joy of Torah.
13 MT......that everyone should enjoy himself, in all his labour.
TQ:..... that everyone should enjoy himself in all his days...
22 MT...... man should rejoice in his work...
TQ:..... man should rejoice in his good deeds...
17 MT......it is fitting to ... enjoy himself in his labours here.
TQ:.....what is comely ... that they enjoy themselves in all

their labour which they labour in this world...

18 MT:.....everyone to whom God gave ... the power to rejoice in
his labour.
TQ:.....everyone to whom God gave ... the power to rejoice in

his labour with the righteous.
15 MT:.....nothing good for a man ... except to rejoice.
TQ:.....a man does not have good in this world ... except to

rejoice in his labour and his portion...

W suggest that each time TQ may be making a separate point, in a

connected organic argument concerning this-worldly and other-worldly work:

1. 3. 12
2. 3. &
3. 3. 22

Torah - and good deeds - are of primary benefit to humanity.
The divine bounty includes the capacity for enjoyment and
ongoing toil (i.e. toil which is bequeathable as a "going
concern") - that is, for coping with the work-world.

Man should relish his charitable work as an entrée to the

hereafter.
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4. 5. 17 A Toranic life (obedience to its precepts and compassion) will
facilitate enjoyment of work ~ i.e. mundane work, thnis-
worldly tasks.

5. 5. 18 The gifts or God include the power to enjoy the reward of
one's portion in the next worid, and one's work with the
righteous.

This crude precis evokes the kind of query which might advance our
generic investigation: could the reiterated “consumption” disclaimer,

m(ﬂ )JC\' etc.) be functioning as a kind of targumic 55) - a

lapidary statement which, for pedagogical purposes (i.e. as aides memoires)

summarises and concentrates TQ's work-ethic (8)7

Fourth, we should, perhaps, have elucidated both TQ's rendition and QR's
multi-generic deployment of MT 9. 7-10 by judiciously continuing our

“comparative midrash" project into the arenas of (a) patristic (9) and (b)

medieval rabbinic exegesis.

NOTES

Y For examples, see Loretz, 1993.

2) See p. 7 above.

3 Cf. Loretz's characterisation (1993) of Qoh. 9. 7-10.

4, This idea stems from that of a "dislocations" theory: see Barton,
1308. Certain (19) scholars explained Qohelet in terms of a theory of
dislocations: the original consistent, logical and progressive arrangement of
his material had been disturbed in some way. Bickell exemplifies this
approach. His elaborate hypothesis starts from the assumption that
Qohelet's text was written on fascicles. The binding string broke and they

tell out, before being incompetently reassembled by an unqualified person.
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From this textual meiée our current MSS. of Qohelet have come. Bickell
believed he could restore the original order of the archetype. It is
notable that Bickell would Juxtapose 9. 7-10 and 1l. 7-10, thus, seemingly,
stressing the conirast between the reader's task (present enjoyment and his
destiny (darkness / judgement).

Bickell's dislocation theory is, again, ingenious but conjectural. It
remains untestable. Indeed, historical evidence tends to undermine it.
Bickell is among those scholars (see Barton, p.22) who believes that Qohelet
was composed around 100 BCE (against the current consensus of mid- third
century BCE). Leaving the issue of date aside, we observe that the scroll
form (of papyrus or leather) was still, in 100 BCE, very much in the
ascendant as a medium for literary work. The codex, comprising parchment
or papyrus leaves (Bickell's fascicles?) bound together in book form, was
not invented until the first century CE (cf. Wurthwein, 1980, p.9). Bickell's
theory, therefore, probaby falls at the very first hurdle: the soundness of
his initial premise. Even if codices, or at least loose-leaf arrangements
of parchment pages, were not unknown earlier, perhaps from about 200 BCE,
the likelihood is that Qohelet would have been written on a scroll.

(6)  For an exemplary structural analysis of one other Call, 5. 17-19, see
Fredericks, 1989: he detects there both chiastic and parallel structures, and
suggests his approach will complement “exhaustive" exegeses.

(6)  Cf. Sandmel, 1962: also Charlesworth, 1985 , LI, p.486: "If it is
important in dealing with any question of literary comparison to distinguish
between parallels and infuence, it is doubly important when treating
material from the realm of wisdom and folklore. Folk themes, figures of
speech, and entire proverbs migrate across geographical or cultural
boundaries which are often possible to trace or document. Parallels, even

quite close ones ..... may indidcate nothing whatever about the direct




knowledge of one document by the author of another. in every case, the

burden of proof is on the one who would ciaim to see signs or literary
influence."

(77 Cf. Clines, 1959, p.1x.

N-P) See Gerhardsson, 1961, pp.i41i, etc.

Q) Hirshman's 1889 article is a good starting-point: a convenient resumé

of key Fathers' exegetical styles (e.g. Procopius of Gaza's’ Vi-a -V,‘_(g&'g

Aaggadic exposition.
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Appendix 1(a)

A Textual Crux in Qoh. 9. 9

N >0) :ketibh; A\’ ) ) :qgere

Although the qere is notionaily the prereradble reading (ij is ihe gere
necessa}gly superior to the ketibh in woh. 9. 9¢? There are no additional
witness citations by BHS (or BHK) to lend support to either side; we must
therefore consider some internal evidence.

L. The ketibh may refer to the woman of v. Sa, with whom @ohelet's
addressee is enjoined to cohabit;

2. The qere alludes, more appropriately, to the entire enjoyment procecure
summarised in v. Sa-b: it is doing duty for the neuter pronoun (as
reflected ino(’ZTOOf the LXX). Frima facie, therefore the gere is preferable.
3. But the ketibh may also be read as neuter, with a general reference.
Examples in the Hebrew Bible at large of\\ﬂ)n and / or n/\ (as well as -\\.)n
and / or nT ) in neuter guise appear at Jud. 14, 4; Pss. 118. 23; Jb. 9.
22; Provs. 18. 13; and, in Qohelet itself at 3. 13; 5. 8 and 5. 18. Thus in
5.8 \' )) is ketibh again demoted to the apparatus by BHS. The text is
obscure, especially the last three words, but renderings such as Murphy's
("an advantage for a country in every way is this: a king for the tilled
land"), represents the ketibh as neuter. So, too, at 3. 13

‘\' )D adverts to the total pleasure-package gifted by God (compare in 2.
24: see /51'/0»-).). Likewise, in 5. 18, the concluding\\' )D encapsulates the

totality of the divine gift denoted by the listj-).Sh'V.'z..Ww_v. We therefore

infer that at 3. 9c X)) may also be retained - as a neuter.
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Appendix 1(b)

Text-Critical and Grammatical Analysis of Qohelet 2.24 (MT)

1.0'7\\‘2?'\\'){ Pc. S. A few Masoretic MSS.and the Peshitta read this. Text-
critical principles demand that the burden of proot is on the rejector of
the MT to prove its inadequacy - to examine every possible interpretation
of the vexed reading before jettisoning it, on grounds of linguistic or
substantive-faultiness, or another text's superiority.

The critic must first, however, examine the traditional text, weighing
the external evidence (i.e. the MSS. and versions); the old tag is to be
observed: "“manuscripta ponderantur, non numerantur" (2). Accordingly "pc
[_MSSJ" is a "vague, quantitative indication" (3): can we define the MSS and
their quality? "pc" (=pauci) means "3-10 codices manuscripti" (BHS p.xlvii),
drawn from a masoretic /7S pool (over-whelmingly medieval) established by
the successive variant-collations of Kennicott, de Rossi and Ginsburg 4
Goshen-Gottstein's preliminary comparison of these with pre-Masoretic MSS.
(i.e. pre - 150 CE) suggested that they were, firstly, uniform reflections of
a "central current" tradition (established circa 100 CE) - no MS "weighing"
significantly more than another - (5) and, secondly, owed their textual
variants overwhelmingly to scribal error (e.g. harmonization) rather than to
non-Masoretic traditions (6%’;(f)may typify such an error: that is, the
harmonization of Qoh. 2. 24 to 8. 15.

On the other hand, the Peshitta, whose textual history is complex (79,
may reflect the LXX's influence (8): its support forf7~S agrees with the
variant LXX text preserved by codices Vaticanus and Alexandrinus; the two
witnesses, S'and G are therefore effectively one at this point. What
significance lies in this? Not, it would seem, a great deal: the LXX's text

is not necessarily an older witness than the MT (9), and (even if it were)
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not necessarily a better witness, for its underlying Hebrew text may be a
popular recension for Diaspora Jews, that of the MT a more scholarly one
(1o,

Will the MT stand, then, on its own merits? To answer this question we
must examine internal probabilities: linguistic and contextual factors.
Linguistically, ‘N2 can yleld an acceptable reading, either if its
constituent phrase ATX3.. )\'is rendered "It is not in a man's power" (11),
with § T\ being understood collectively (12); or if the relevant phrase is
read interrogatively. Contextually, both readings fit fairly snugly with the
Deuteronomic stress, both in this unit and elsewere in the Calls (13), on
humanity's reliance on God for enjoyment. They do, however, assume a
conservative solution to the second text-critical problem in Qoh. 2. 24:

should the comparative A prefix V7 To this we now turn.

,2.'(//] ‘WA S.T. Most modern commentators (14) prefix the first verbal phrase of
v.24 with a comparative '/"), on the basis of comparable statements in 3. 12,
22 and 8. 15. Evaluating once more the external evidence, we find this
variant attested not only by the Peshitta and Targum, but also Codex
Ephraemi of the LXX, and the Old Latin Version. Again: do they preserve the
authentic text or a facilitative reading, designed to assimilate the text to
3. 227

¢ minus A may indeed be the lectio difficilior we must therefore
consider internal evidence. By analogy with 3.22, commentators
favouring A ‘s inclusion commonly attribute its absence to haplography,
the scribe's eye having omitted the second of two consecutive A's: s0
Murphy, Crenshaw and, earlier, Barton (15). Others envisage the omission
not of }_} , but another, excluding particle (16). But '/3 could equally be a

product of editorial insertion, as with certain other small words (17) -
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perhaps either to support an easier reading, in itself possible, which
softens the stress on incapacity; or to make a smooth text (i8). The
present writer therefore provisionally opts to ready:’v without the
comparative /A, ana (consequently) to retain the preceding phrase's

problematic A 7.\

3. 2.24 nT‘bz\j b)« » found 58 times in Qohelet (19) performs a variety of
functions: emphasis, contrast, addition may all be signalled by this particle
(20). Schoors suggests it has additive force here, following many modern
commentators (e.g. Barton, Crenshaw, Murphy); Gordis' translation ("indeed" -
1968, p.152) renders it emphatically. Perhaps its nuance is best described
as "developmental”, which combines the additive-emphatic aspects: it draws
on the verse's logic to a new, explicitly theological level. The rendition

"What is more" seems to convey this (21).

4.2)X '5]: The quest.'ion confronting the interpreter here concerns the
relationship between the presence of personal pronoun and the tense or
aspect of’)’N(1 sing. qal.of.).

(1>’J\the regular first person personal pronoun in Qohelet (cf. 1. 12, 16
) 2.1, 11, 12; 5. 17; 8. 15), in place of >J)J\N(22), is commonly used by
him with the simple pf. (e.g. 1. 16, 2. 1, 5. 17), as noted, for example; by
Fredericks (23).

>J .\ is in these cases, regularly posterior to the verb. Whereas )N in
anterior position is conventionally recognized as emphatic (so GKC #35b,
13%5a) it has been suggested that Qohelet's post-verbal use of it is
pieonastic (24). Fredericks, refining earlier work (such as S.R. Driver's and

T. Muraoka's), challenged this assumption by relating the issue to the




question of Qohelet's tense-usage (25).
(2) Fredericks notes the ambiguity of the perfect or suffix conjugation in
Qonelet (26): do we render it as perrective or preterite? The transiations
indicate the problem: e.g. (2. 24 Barton offers "I saw", Lys. "I noticed",
bu_t Hertzberg, "I have seen" (so also Gordis). And for i")in 8. 15, Barton
has "I praised" (so also Gordis, Crenshaw, Murphy), Hertzberg, "I have
praised", and Lysy "I praise". As Fredericks laconically observes, "it would
be a great advantage if somehow this ambiguity were reduced." (27).
Fredericks in fact reduces it by hypothesising that Qohelet added’Ji\ to
the conjugated pf. "when (he) wished to describe an act or thought as
simple past ”(28), in reference to the particular quest under consideration
(such as pleasure): so, eg. in 1. 16; 2. 1,11-15; 17...24; he is stressing the
specificity of his analysis. But where posterior’]J\ is absent (e.g. 3. 12,
14, 22), the tense (aspect) remains in doubt: we may keep our options open.
Tentatively accepting Fredericks' distinction, we take ‘\" '9to signal
Qohelet's theological validation of hisa’)Vadvice in v.24a: such activity is

divinely given.

5. W\ L -?D The substance of Qohelet's theological inference. The
role of ’Dis slightly puzzling. Is it a nominalizing particle, i.e. does it
simply head the object clause, as is normal after verbs of cognition or
perception: compare 2 Sam. ll. 26; Gen. 3. 11, etc. (29)? Or is it not
rather emphatic, as Schoors conjectures, comparing Gen. 1. 4; which he would
render "God saw light: it was really good". The resulting parataxis would
be nicely Hebraic. Emphatic >0 at 2. 24 would highlight the divine
underwriting of Qohelet's prescription; it is, therefore, an attractive
option, which we tentatively accept (30), rendering: "And this I saw: this

situation really is from God's hand".
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6. \ 37)] N M1t /7S, Edd.

The external evidence for the variant\),) reposes in many masoretic
codices (31) and editions of the Hebrew text (following the text-variant
collections of Kennicott, de Rossi ana vinsourg). This being hardly
dec_:isive, we must turn to consider internal criteria, which (in this case)
basically concern "transcriptional probabilities". The feminine vocalization
of the demonstrative pronoun,) 7 is presumably related to the feminine form
of the personal pronoun. Given this, we can appreciate how the variation
arose: the original text lacked vowel signs, matres lectionis - to
Dahood (32) an indication of its Phoenician orthography; the resulting
ambiguity, in an unvocalized text, betweeen hj" (m), and 1)’ (f), each of
which recurs in Qohelet, would in turn make: for scribal ambivalence over
the gender of the personal pronoun. The latter ambiguity would be
heightened by the pre-Masoretic orthography of the personal pronoun,
whether this was originally XD for both gender forms (as e.g., Dahood
thinks, again analogizing with Phoenician orthography), or whether > and ]
were used to differentiate them: their close similarity would render them
easily confused in transmission. Accordingly, our pronoun would have been
transmitted in both its masculine and feminine guise.

Functionally \*) (or{) M) appears to render the neuter, in reference to
the '"pleasure package" summarised in 2. 24a. This is one of the pronoun's
attested functions, in both its gender forms (33). Consequently, the
transmissional difference just discussed bears little on the semantics of v.

24; either\”) or X)1)is acceptable.
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Appendix 2
The Semantic coloration of 4—-7 I) in Qohelet’s Call—passages.

In the Hebrew Bibleﬁjn is a polyvalent word, perhaps of onomatopoeic origin,
which occasionally preserves a figurative-concrete sense of breath, vapour,
mist, smoke (e.g. Is. 30. 7; Provs. 21. 6). But in BH generally it regularly
collocates with lexemes in the field of "vanity" or "emptiness" le.g M,
"empty"™ Is. 30. 7; 1 /-)ﬂ, "nothingness": Is. 49. 4; 7;7((7,"deceit": Zec. 10,
2; Provs. 31, 30,"/‘,‘\‘“)(\‘)‘/’,}(21Zs;'t}/:lboth Zec. 10. 2). This shows it to be
primarily an abstract evaluation, an expression of worthlessness or "vanity"
34,

In Qohelet (which records 38 of its 73 Biblical instances), it is said
35> to be, predominantly, a “critico-polemic" term, connoting "null, vain,
unproductive™ it stands in radical antithesis to?)').ﬂ.’ and its semantic
field. Thus it devalues, especially in the rash of compound phrases in
Chapter 2, the wisdom-project (see 2. 1, 15, 19, 21, 23, 26; 4. 16):l:7 ack
ag. a destructive Judgement a defamation of the wisdom ideal of life.

Granted this, may we differentiate 5_2:7 in Qohelet's usage, from its
kindred lexemes? M. Fox argues (contra proponents of a basically non-
polemical definition - "mysterious”, incomprehensible" (36)) that it means
"absurd": to too Michel (37). But they disagree on the nuance. For Fox ’n
indicates, in its multiple contexts, the "manifestly irrational or
meaningless (38)"; Michel regards it as "meaningless", but with reference to
the world's -unknowabiity, its opacity: “for Qohelet the human will to know
runs up against a will that does not let itself be seen through" (39).
Thus he also (with, €.g., Pennacchini, Murphy) «40) virtually equates it with

"incom/ ["enensible". While we prefer this,if only because Fox's attribution
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to Qohelet of the semantic categories "rational / irrational® seems
anachronistic, we .ot//m"'d/lthe rendering "“absurd" since this seems to reflect
the direct, code-word flavour of éﬁn For wohelet it is an elastic term,
universally applied: to human behaviour (particularly toil and its products:
2. 11, 19, 21, 23, 26 etc.); to pleasure: 2. I; 6. 9; to wisdom: see references
above; to speech: 6. 11; 5. 6;.to times of life, creatures' careers: 3. 19; 6.
12; 7. 15; 9. 9; 11. 10; to death: 11. 8; to divine justice: 8. 10. 14; to
everything: 1. 2; 12. 8.

Yo 7 n) VI) «1) is a phrase unique to Qohelet, nearly always
(42> supplementing a 52n — Judgement. Both its etymology and import

Ny
concern the exegete of Qohelet, Doesl(43) stem from ﬂ)ﬁ@'pasture, tend,

RN (Iﬁ)

graze" (44), or froml"take pleasure in, desire” (45)? The derivation is
uncertain (46): both roots have been championed. In favour of the latter
are the LXX's 77,00 0(/250’;5'

» "choice / will", and certain BH precedents (47) including, possibly,
Hos. 12. 2, where n )) .7 (paralleling 1) 79) may mean "toJStrive for, pursue"
- a sense extended by' some modern commentators to Qohelet'sf) )Y 48).
The pasturing / grazing image may, however, be no less appropriate - either
in Qohelet, or, indeed, at Hos. 12. 2 (49); it is preferred by Symmachus (50)
and some moderns (51).

Whether)) ¥ Vis rendered in terms ofiW“’l:l.)or‘AVS,’T,, we must ascertain the
phrase's implication. It has commonly been regarded (52> as a metaphor for
futile, self-delusive behaviour. But Fox plausibly assignsfl)yo a subjective
force: it persistently signifies, in its manifold applications, not so much
the object’'s (wind's) elusiveness (and so the project's utter futility). as
the experient's (pursuer's / shepherd's) state of mind-vexation (53). This
attractive explication approximates to certain versional renderings: e.g. TQ

CN)DQAN ) and the Vulgate <(afflictio spiritus) (54),derived (apparently)




from Aramaic \)yj , “crush, shatter" (55),
Conclusion. M) N )y> demonstrably complements é 2/) . it would
seem to vbe a vivid metaphor, however derived and interpreted, perhaps with
a subjective emphasis, which balances the objective connotation or 5—1 D
Their collocation is appropriate, emotive, and may, thererore, be regarded as

constituting a "depth-charged" formula (56).

Appendix 3
nNhA &/ : A case of semantic ambiguity.

A comparison of Fox's treatment of 1) DA I/ with BDB's illustrates the term's
ambiguity. The nuances of this verbal noun,-common in Qohelet, are elusive.
1. BDB (57) défine it generally as "joy" (e.g. of heaft), "gladness", "mirth"
(e.g. in festivity: Provs. 14. 16, etc.): but also as personal, subjective
"gaiety" or "pleasure" - and this is the sense they find in Qoh. 2. I, 10; 8.
15; 9. 7. BDB also note its corporate dimension, as religious or cultic Joy,
especially in Ps. (e.g. 45. 16) and Chron. As for thefverb‘s nuances, BDB
(68) offer “rejoice" for commonplace contexts, with an object (Qoh. 3. 11) or
without (Qoh. 3. 12 etc.), distinct from the triumphalist “exult", “gloat" or
pioﬁs rejoicing (59) - senses which they also identify.

2. M. Fox,however (60), although agreeing that it has a wide semantic
range, from "deep joy" (Is. 30.29; Ps. 21. 7 etc.) to mere "merrymaking" (as
in Esth. 9. 17 or | Sam. 18. 6) believes that, in Qohelet it never
necessarily implies subjective “happiness". In support of his claim, he
points out that the propositions linked with)HAWdo not accord with its

rendition as happiness". So at 2. 1-2, where Qohelet reflects on his
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testing of "W. and finds it to be [)317, "happiness" cannot readily be thus
described. In Qohelet, Fox argues, ratner means either the “feeling-tone" or
sensation of pleasure or object of pleasure, a pleasure-generator, such as
wine or music. Stressing the ambiguity of Qohelet's usage, he rinds the
tirst, subjective sense, at 2. 10a, 26; 5. 19; 9. 7 and 10. 19, and the
second, objective sense, at (e.g.» 2. 1, 2, 10b. Fox expectedly links the
verb#i4/, with pleasure-performance - e.g. at 11. 9, rendering its qal
imperative as "do pleasurable things".

3. Locating nominal and verbal n/)f//within its BH semantic field, we gain a
clearer idea of its niche in the "pleasure" / "rejoicing" spectrum. Frum AF

and BDB we find it to collocate regularly with lexemes connoting the latter:

(1)5’,\lglossed as "rejoice" by both lexica, in Psalmic references to rejoicing
in Yahweh and his bléssings (with a human or non-human subject), several
times (in the qal) parallels DAV, as it does outside the Psalms: for
example, in an Isalanic summons to rejoice in Jerusalem' (Is. 66. 100D,

2) ;Jﬁ, likeMA¥ a predominant Psalmic term, glossed by BDB as “give a
ringing cry“, and by AF as "rejoice", also pairs (in the piel) withnA ¥ in
Psalmic contexts (6. 7-5 etc.).

3 Yéy, a term of exaltation in Yahweh (again, largely Psalmic);also
corresponds to NA&/(Ps. 5. 12, etc.), as does the more negative Tfy, used
of gloating over Israel's foes and the wicked: see, e.g., Jer. 50. 11.
(4)A ¥ partners the rare5t)_\/ ,."cry shrilly" (BDB), “"rejoice" (AF),in Esth.

8. 15, in the context of Susa's rejoicing.

But the same cannot be said off1A ¥/ vis-a-vis the regular BH "pleasure
terms. In fact Qohelet is a subdued user of these: for exampleYUN(n),
glossed "delight, pleasure" by BDB, occurs only seven times in the Hebrew

Bible at large,‘l.'rQohelet only once uses verbal(Dn, found some 80 times in
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BH .
Conciusion. These rindings may be suggestive for our exegesis of Qohelet.
BH's linkage ofIA¥/with joy forces us to question Fox's atiribution to the
author of a restricted concept of the term. We would retain “pleasure" in
our rendering of the Calls, (/tnot assuming it to apply in Fox's limited

sense.

Appendix 4
DWW\ : why is M/ X anarthrous?

Is Qohelet referring to his addressee's wife? Not necessarily. Various
scholars have highlighted his periodic omission of the article in cases
where conventional BH requires it. M. Dahood analyséd this sin of omission
under four heads (61).

1. Qohelet's failure to apply the article to nouns prefaced by an object-
marker (e.g. 3. 15; 4. 4; 7. 7, 9. 1)

2. His occasional failure to use it with an adjective that modifies a noun
(e.g. 6. 8 )

3. His fluctuating use of it with nouns that occur in sequence. One noun
in the sequence often has the article, while another may not <(e.g. 2. 8; 3.
17, 4. 4; 4. S~-12;

4. bemonstrative DT is found 26 times and its feminine form six times
(6la). Never do we find the article with either form. Although possibly
symptomatic of Phoenician (62) or Aramaic influence (as Gordis suggests
(63) it is not outside the pale of BH usage: it reflects an inconsistency

found elsewhere in the language, and, increasingly, in MH (64). Anarthrous .\
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in 9. 5 may exemplify this phenomenon)«requiring to be read as if it were

determined - as if Qohelet specifically meant "wife'.

The woman (or wife, here figures in a pleaure-list, rormulated
(according to Lohfink), from a male perspective: sweet wine, good food, clean
laundry and hair oil are primarily manly pleasures. Qohelet here indicates
his masculine cultural context. Yetd¢/\ is by no means an innately
negative term in BH; when its nuances are less than favourable, it tends (in
Biblical Hebrew) to be qualified. Thus we find $1 D\'1A "\’("adulteress":
Provs. 30. 205 QY1 1)Y AwN

("whore", "wife of prostitution" (JBl: Hos. 1. 2); D] )Y D
("harlot": Jos. 2. 1, etc.); b RV SRARMISE

("foreign women'™: 1 Ki. 11. 1; Ezr. 10, 2 etc.); y5 /7(1/‘\' ("’VJ warava

Provs. 6. 24). And it may be that Qohelet is here echoing the laudatory view
of woman found in Genesis and Proverbs. Qohelet's presentation of
as both part of his addressee's a divine 8ift - and beloved (note how the
imperative is controlled by the two parallel relative clauses before being
further explicated by the summative 9. 9) amounts to a recommendation of
male-female partnership, reminiscent of Gen. 2. 18, 22-24. Eve is a
complement for Adam; this “complementarity" notion may be implicit in
Qohelet's prescription - just as other Genesis motifs may lie behind certain
of his claims: about nature (1. 5-8, vis-a-vis Gen. 8. 21f.); humanity (from
clay: 3. 20; 12. 7 vis-a-vis Gen. 2. 7; 3. 19); humanity's evil (7. 20; 8. 11;
7.29; vis-a-vis Gen. 2. 9, 16f.; 3. 14f. (the falll, and especially 6. Iff.)
(65). Possibly Qohelet is reinforcing his homely illustration of the folly
of toil in solitude, in 4. Il (one of a batch of examples in vv. 9-12,
topped off by what may be a traditional proverb, in v. 12b) (66). There,

however, he is not necessarily referring to the solidarity of a married
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couple, but simply offering "a practical instance of how two people can
combine for the purpose of warmth" (67 compare | Ki. 1. 1-2.

Also implicit in Qohelet's advice may be Froverb s’fuisome praise of
wifely integrity (3l. 1Urf.). Qohelet may be commending to his trainee the
ideal woman there painted. Notable is The non-attribution to her of
intellectual activities. The achievements which it lauds are those
pertaining to housewifely efficiency and economic productivity: her industry,
sagacious management, compassion, confidentiality. She is the idealized
counterpart of the cerebral sage.

But in tension with 9. 9 is Qohelet's sharper reflection in 7. 26-28.

7. 26 seems to be a replaying of a traditional topos elaborated elsewhere
in wisdom literature: Provs. 22. 16-19;' 5. 1-4; 7. 3-27 etc. Perhaps by way
of illustrating a point already made in vv. 23-25, Qohelet warns against
adulteresses (God ordains mens' proclivities for her: errant ones are
caught; those whom helapproves escape her wiles) rather than issuing a
blanket condemnation of women. This reading assumes, however, that9¥ \ is
functioning relatively. We can render it explicstively, “because, for", and
translate: "I found more bitter than death - woman: for her heart ..." (68).
"Woman" generally would then be his target. If this were correct,then 9. §
would be ironic - an undercutting of his positive advice in vv. 7-8, perhaps
(for woman's company would hardly be pleasurable), or a specification of the
"vanity" (or "absurdity") of human life - part of the package which, as a

whole is éﬁﬁ.

Against this view is, however, v. 28:
DANA TRN BTX PR YA N5 WDT AP TTIY Yen
PANYH N5 DOIN 5D D) anvA
Some commentators have found in this verse a misogynistic jibe: Qohelet

v
relating back to]):«‘/n which

3

9
discovered one good man but no good woman,l

immediately precedes it. However @X may in fact refer forward to the




opening phrase of v.26MYA .T1Y, and introduce the definition of his
discovery, intimated in v.27 - namely, the untruth of a conventionai )
dictum (itseif misogynistic, whicn differentiated between men and women in
an unspecitied respect 9%, The advantage of this "mincrity" () reading
is twofold: it accommcdates the somewhat eiliptical grammar of vv.27-28;
b7¢\' etc. becomes a quotation, reminiscent of Provs. 20. 6, «cf. 31i. 10),
of the unproven aphorism. Further, it coheres with v.29's moral judgement
that all - i.e. men and women - (equally) - are basically sinful seekers out
of
ﬁ) 15 Wh , devices despite being creatfd D) ¢/, “"pious, righteous".
tonclusion. If the 7. 26 is a specific quip against adulterous (or
otherwise immoral) women, 9. 9 may be a complementary, although tacit,

approbation of the model woman - the addressee's suitable partner.

NOTES to APPENDICES 1 - 4

W) For a simple demonstration of the gere’'s general superiority, see
Schoors, 1982:X7 P pass. pan‘.ﬂp, has gerundival force. GKC #17a.

@ Wirthwein, 1980, p.114.

3 de Waard, 1979, p.513.

4 Wirthwein, 1980, pp.38-39.

5> Goshen-Gottstein, 1967, p.288.

<P Goshen-Gottstein, 1967, p.275.

7 Wirthwein, 1980, pp.8Off.

«8) Cf. Wurthwein, 1980, p.81: the Peshitta's frequent agreement with the
LXX is said to be explicable by the latter's intrusion into the Peshitta

text.
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9 For uncertainty over the dating of individual books of the LXX, see
H. Redpath, "A Contribution towards Settling the Dates or the Transiation of
Various Books of the Septuagint”, JTS 7 «1906), pp.60S-13.
(10) See, e.g., H.S. Nyberg's study or the text of Hosea: AW 52, 1934,
p-254.
1y So de Waard, 1979, p.519; Schoors, 1992, p.197.
(12> See, e.g., Whybray, 1989, p.36, on 1. 3.
13 See, e.g., de Waard's text-criticism of 2. 25.

(14) E.g., Murphy, 1992, p.24; cf. RSV.

(15)  Weingreen, 1982, pp.60, 62, offers examples of scribal haplography.
(16> E.g. Ibn Ezra, on the anélogy of a Talmudic idiom
= "it is unnecessary": Gordis, 1968, p.225.
(17> N, etc.: Wirthwein, 1980, p.109.
18) Cf. Metzger, 1992, p.210.
(19 Schoors, 1992, p.129.
(20>  Ibid.
@ Ibid., citing C.J. Labuschagne, "The Emphasising particle gam and its
Connotations", in Studia Biblica et Semitica T.C. Vriezen, Wageningen, 1966,
pp-193-203.
@2 Schoors, 1992, p.47.
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(24)  Barton, 1908, pp.53,99.
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29 Schoors, 1981, p.254.
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(31)  Schoors, 1988, p.277, says more than 10U; 5HS5 more than twenty.
32> Dahood, 1952
(33)  Cf. BDB, p.216b; cnd Kbove, p -1 ps"

(34, As noted, e.g., by TDOT p.317 «drawing attention to the lament and

polemical [Deuteronomisticl contexts), and Ogden, 1987, pp.17{r.

(35>  TDOT, p.31S.

36 E.g. Staples, 1943, pp.96ff., who argues that SJD outside Qohelet
was originally laden with the idea of cult mystery, thus connoting
something esoteric, unknowable: Fox rejects Staples' reasoning as wholly ill-
founded.

(37>  D. Michel, Untersuchungen zur Eigenart des Buches Qohelet (mit einem
Anhang von K.G. Lehmann, Bibliographie zu ohelet). BZAW 183, Berlin: de
Gruyter, 1988, p.44.

38) Fox, 1989, p.34.

(38>  Michel, 1989; p.43.

(40>  B. Pennacchini, ED 30 (1977), pp.491-510, esp. p.496; Murphy, 1992,
#.lxi. |
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(43>  BDB, p.944b.
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45) So, cf. Fox, 1989
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E.g. Crenshaw.
50, e.g. by Whybray, 1969, p.50; Murphy, 1392, p.13, on 1.14.
Fox, 1989.
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